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Abstract
Abraham, Paulasir. 2018. “Toward a Strategy to Strengthen Member Engagement among
Adventists in the Washington, DC, Metropolitan Area.” Fuller Theological
Seminary, School of Intercultural Studies, Doctor of Missiology. pp. 217.
This dissertation presents a strategy to strengthen member engagement by
promoting inclusive practices among Adventist churches in the Washington, DC,
metropolitan area. The Seventh-day Adventist Church historically has placed a major
emphasis on sociological and cultural engagement and inclusivity, making it one of the
most diverse denominations in the world. Even so, disengagement from the church occurs
all too frequently. To address this issue, I demonstrate from the literature that inclusivity
is a human expectation, highlight key organizational inclusion models, and discuss
member engagement practices in churches in general as well as sociocultural dynamics
and practices of Adventists in particular. I conducted surveys, semi-structured interviews,
and a focus group to study the sociological, cultural, and religious dynamics that affect
member engagement in Adventist churches. Major findings highlight the need for more
acceptance, prioritization, and ministry and missional involvement.
I draw conclusions from the findings regarding the importance of acceptance,
adaptation, and association, and I propose recommendations for applications in
Washington, DC, Adventist churches. As part of the recommendation, I present an “eachchurch-as-a-village” strategy in which members seek to foster more inclusive
engagement by practicing acceptance, adaptation, and association. Though immediate
application is for Adventist churches in the Washington, DC, metropolitan area, the
strategy of “each-church-as-a-village” may also be useful for other churches in similar
contexts.
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English Language Disclaimer
As a non-native speaker of English, I am aware that my writing may at times lack
clarity, though I have attempted to write as clearly as possible. Please note that the
primary purpose of this work is to acknowledge a theory and to apply it to a particular
context. I appreciate the editorial assistance I have received from various individuals, but
please acknowledge that the responsibility for this work is entirely my own.
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Introduction
Moses was born and brought up in a Seventh-day Adventist home. He attended
Sabbath school1 and church with his parents. He attended church regularly. As he grew to
be a teenager, the influence of his unchurched friends began to grow. This once regular
churchgoer began to disengage. He felt the church was forced upon him. He lost interest
in volunteering in the ministries of the church, and he blamed it on the church because he
felt he was not given opportunities to serve. Moreover, the church seemed to him
hypocritical and disingenuous. The members and leaders seemed judgmental and often
scolded him about how he dressed at church. Slowly, he lost interest and drifted away.
Overlooked by everyone, he totally disengaged from the church for four years.
But then someone noticed his absence—it was his schoolmate David. One day,
David met Moses at a mall. They both remembered the good times they used to have at
the church. David invited Moses to come back, but Moses told David how he felt about
church. A few weeks passed, and David occasionally called Moses and encouraged him
to come back. Then one Saturday, Moses and his friends were planning to go surfing but
decided to stop briefly by the church beforehand. The whole group walked into the
church in their surfing gear, and—to their surprise—the pastor welcomed them. The
members greeted them. They felt the warmth of the church. So they started attending
sporadically, and every time they came, they felt welcomed and included as part of the
congregation.

1 Sabbath school is equal to what other Christian churches commonly refer to as “Sunday school.”

Different divisions of Sabbath schools—beginner, kindergarten, primary, junior, earliteen, youth, collegiate,
young adult, and adult—function under the Sabbath school department of an Adventist church.

1

1

The pastor went a step further. Sensing this particular group was interested in
basketball, he arranged games at the church gym every Tuesday after the small group
prayer meeting. So Moses and his friends attended small group prayer meetings and
played basketball. They began to feel the church was their own. The sense of belonging
helped them more fully engage with the church. Today, Moses is married to a good
Adventist woman and blessed with two sons, and his whole family is deeply engaged in
the church.

Background of the Study
The story above is a prime example of what can happen when pastors and
congregants make intentional efforts to include persons who have disengaged from the
church. Yet such practices are uncommon—a problem I seek to address in this study.
My passion for promoting inclusion and engagement flows out of my own story. I
immigrated to the United States of America on May 20, 2004, with my wife and two
adult children. The first church service we attended in this part of the world was at Burnt
Mills Seventh-day Adventist Church on May 23 of the same year. The church was
beautiful inside and out and was of moderate size compared to other Seventh-day
Adventist churches I later visited. There were greeters who welcomed both members and
guests. The church was almost full at the time of worship. After the service, there was
fellowship in the foyer among members and guests, followed by lunch in the community
hall. I thought to myself that churchgoers in this part of the world engage well in church
compared to where I emigrated from.
With nearly thirty English-speaking Adventist churches around the Washington,
DC, metropolitan area, my family and I took the liberty to worship in different churches
on different Sabbaths. Almost all the churches, including the one we are currently
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affiliated with, were warm and welcoming. We finally decided to become members of the
Southern Asian Seventh-day Adventist Church (SASDAC) in Silver Spring, MD.
The SASDAC, where I worship, has a well laid out and exquisitely furnished
sanctuary and is situated on a twenty-acre property. Its seating capacity is nearly one
thousand, and the membership on roll is 905. With the addition of children, guests, and
visitors, the sanctuary should be full and overflowing every worship day. Yet one can
easily observe empty seats most Sabbath days.
After a couple of weeks of attending the church, I noticed two young ladies at the
eleven o’clock service2 every Sabbath3 standing behind the last pews of each row, taking
a head count of worship attendees. It seemed a very peculiar practice to me, for I had not
seen it happen in the churches in India. Curious to know the logistics of the practice, I
ventured to enquire them of the need for counting heads. Their reply revealed to me that
the Conference4 required each church to report the number of people in attendance for
each worship service. Later, when I became one of the associate pastors of the church, I
learned that the Conference required the head count so as to know the level of member
engagement in each church. The Conference also used the statistics to train and motivate
pastors to increase member engagement. I learned through this practice that attendance in
worship services is a way to assess member engagement.
This insight fueled my passion to know more about the practice. The opportunity
to learn more came my way when I was appointed as the congregational pastor of
SASDAC. To learn the numbers, I went back to the clerk who did the head count every
Sabbath. She told me the average attendance for a particular month was 543, which is
60.67 percent, meaning that 39.33 percent of the members were missing. This caused me
2 In Seventh-day Adventist (SDA) Churches, eleven o’clock service is commonly referred to as
“divine service” or “church at worship.”
3 For SDAs, Sabbath, which is Saturday, is the day of worship.
4 SASDAC functions under the Potomac Conference of SDA, which includes the territory of
northern Maryland, Virginia, and the Washington, DC, area.
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to question whether such a condition existed only in my current home church or across
the board in churches under the Potomac Conference of Seventh-day Adventists.
I contacted the Conference administration for statistics on attendance of different
churches. A quick reply from the administration confirmed that this situation existed in
almost all the churches in the conference. Church-by-church and week-by-week statistics
could be exhaustive, but a snapshot of the figures revealed that out of the total
membership of 34,728 in the Conference, the average attendance per week was 16,909
(Potomac Conference of Seventh-day Adventists Annual Membership Statistical Report
2015). This is 48.69 percent in attendance and 51.31 percent missing. For a number of
years, I had been intentionally ministering to people who were missing from my church,
so I was aware of their absence, but I never realized that more than 50 percent of
members were missing from all churches across the Conference.
As a pastor, my gift is not public evangelistic preaching; my ministerial gift is
nurturing and caring for the congregation that has been entrusted to my care. My
passion—not to mention my responsibility—has always been to look out for members
who disengage from the church and then help them reengage whenever possible. But I
had not undertaken a systematic study of the issue before. So I began to delve deeper into
the heart of the problem to find a solution.
As I explored the issue, I broadened my focus to not only look at attendance but
other aspects of engagement as well. I began to review literature to study what different
authors have contributed toward member engagement. I found that engagement is a
psychological attitudinal term. According to Carolyn M. Youssef-Morgan and Kristi M.
Bockorny, “Engagement is a distinct positive concept”; engagement must be understood
and promoted within a positive paradigm (2014, 36). One of the positive psychological
paradigms Youssef-Morgan and Bockorny suggest is positive organizational
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scholarship,5 which focuses on “collective positivity, manifested and promoted within
group or organizational phenomena” (2014, 44). If one accepts that the church is an
organization, then the positive organizational scholarship construct is well suited for a
study that aims to promote strength, restoration, and vitality to what is already in
existence.
Thus the construct I use to research member engagement is appreciative inquiry
(AI), under positive organizational scholarship. Appreciative inquiry is a strength-based
philosophy that calls for fundamental positive change within the organization (2014, 45).
Since engagement is a positive concept and appreciative inquiry calls for positive change,
engagement as a concept and AI as an organizational change model will reinforce the
strategy to strengthen member engagement.
I use three organizational inclusion models as theoretical frameworks for the
study. First, I use an exclusion and inclusion model (E/I) developed by Dominic Abrams,
Michael Hogg, and José Marques in the scholarship of social psychology (2005). This
model is based on the theory that social inclusion and a sense of belonging are basic
social needs. Second, I use a diversity and inclusion model (D/I), primarily drawn from
diversity and inclusion in workplaces, as developed by Bernardo Ferdman and Barbara
Deane (2014). The third framework I use is a web-of-inclusion model by Sally Helgesen
(1995). I adapt these organizational models to develop a biblical model of inclusivity.
Then, based on these frameworks, I develop a model of inclusivity with the goal of
strengthening member engagement in Adventist churches in the Washington, DC,
metropolitan area.

5 Positive organizational scholarship is defined as a movement in organizational science that

focuses on the dynamics leading to exceptional individual and organizational performance, such as human
strength, producing resilience and restoration, and fostering vitality (Cameron, Dutton, and Quinn 2003, 3).
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Research Design
In this project, I explore ways to strengthen member engagement by promoting
inclusive practices among Adventist churches in the Washington, DC, metropolitan area.
I argue for the need for more inclusivity and suggest that inclusivity happens when
members accept, adapt, and associate with one another.

Purpose
The purpose of my research is to explore sociocultural dynamics and church
ministry practices that impact member engagement among the Washington, DC,
metropolitan area Adventist churches.

Goal
The goal of my research is to inform a strategy to strengthen member engagement
among the Washington, DC, metropolitan area Adventist churches.

Central Research Issue
The central research issue of this study is the relevance of organizational inclusion
models for strengthening member engagement among the Washington, DC, metropolitan
area Adventist churches.

Research Questions
1.

What are vital components of organizational inclusion models?

2.

What are crucial church member engagement practices?

3.

What are key sociocultural dynamics and ministry practices of the
Washington, DC, metropolitan area Adventist churches?

6

Application
The strategy I develop will strengthen member engagement among Adventists in
the Washington, DC, metropolitan area.

Significance
The study reflects my desire to be included and my earnestness to include others
in relationship with me. As a pastor who is also an immigrant from India, the study
contributes to my perspectives on cross-cultural relationships. It also is significant for the
Adventists in the Washington, DC, metropolitan area who are at an intersection of
different world cultures. Furthermore, this study integrates existing theories of inclusion
in a missiological context and paves the way for more interdisciplinary research.

Assumptions
1.

I assume Adventist practices, such as worshiping on Saturday, are appropriate
expressions of orthodox Christianity.

2.

I assume diversity is prevalent in all organizations.

3.

I assume appreciative inquiry, a strength-based philosophy, is an appropriate
strategy for strengthening the positive energy of an organization.

Definitions
1.

Organizational Inclusion Models: Organizational inclusion involves bringing
together and harnessing diverse forces and resources in a way that is
beneficial to all. Organizational inclusion creates an environment of
involvement, engagement, and connection (Jordon 2011). Organizational
inclusion models are systems used as examples to integrate into church
culture.
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2.

Member Engagement: Engagement is a psychological attitudinal “positive
concept”6 (Youssef-Morgan and Bockorny 2014, 36). Member engagement in
churches includes attendance, spiritual growth, ministerial involvement, and
missional engagement.7

3.

Washington, DC, Metropolitan Area: This is the area centered on Washington,
DC, the capital of the United States. The area includes all of the federal
district and parts of the US states Maryland and Virginia, along with a small
portion of West Virginia.

4.

Adventist Churches: Seventh-day Adventists are a group of Protestants who
distinguish themselves by their observance of Saturday as a day of worship
and by their wait for the imminent return of Jesus Christ the second time.
Seventh-day Adventist Churches are in 215 countries. The study is centered
on Seventh-day Adventist churches around the Washington, DC, metropolitan
area.

Limitations
I did this research as an insider; I am a pastor of one of the churches included in
the study. I recognize that my bias could creep into my interpretation of the data. But
there are also benefits to being an insider. The benefit of an emic8 perspective in this
research is that many interviewees were familiar to me, either by face or by thoughts and
views. Further, I have a deep understanding of the community, past history, and relational
and cultural dynamics of the members of the church.
Because I am their pastor, some members initially felt shy during the interviews.
But I built rapport by sharing my story of church engagement before I asked them
questions about the status of their church engagement. Once I opened up about my own
experiences, they felt free to share their own.

6 Positive concept connotes that the term engagement is constructive, affirmative, and progressive

in nature.
7 I further develop these four practices in chapter 2.
8 Emic means from “inside” a group (Shaw 1988, 42).
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Delimitations
1.

The study is delimited to Washington, DC, metropolitan area Adventist
churches.

2.

The study was further delimited to two sample churches, namely Southern
Asian SDA Church and Burnt Mills SDA Church.

3.

The interviewees were delimited to English-speaking members who were
eighteen years of age or older.

4.

The study was delimited to members and did not include guests and visitors
who worship in the above-mentioned churches regularly.

Dissertation Overview
This dissertation is divided into three parts. In part I, I demonstrate from the
literature that inclusivity is a human need and expectation, highlight key organizational
inclusive models, and discuss member engagement practices in churches in general as
well as sociocultural dynamics and practices of Adventists in particular. In chapter 1, I
discuss Adventists’ sociocultural and religious dynamics and practices—particularly in
the Washington, DC, metropolitan area—and I discuss the current level of inclusivity
among Adventists. In chapter 2, I argue that inclusivity is key to member engagement
practices in the churches. In chapter 3, I show how inclusivity is a common human
expectation, and I present a biblical model of inclusivity.
In part II of the dissertation, I address the gaps in the literature review. In chapter
4, I present an overview of my research rationale and report on the research process. I
then explain the methodologies—survey, semi-structured interviews, and focus group—
and the means by which I enhance the reliability and validity of the research. In chapter
5, I report key research findings and themes that demonstrate the importance of
inclusivity for strengthening member engagement in Adventist churches: acceptance,
prioritization, and ministry and missional engagement.
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In Part III, I draw conclusions regarding the importance of acceptance, adaptation,
and association, and I propose recommendations for application in Adventist churches. In
chapter 6, I present my conclusions, highlighting the importance of acceptance,
adaptation, and member association, and I offer a description of inclusivity in the
churches. In chapter 7, I use the conclusions to present a strategy to create a church
“village,” where members will accept, adapt, and associate to make inclusivity real. I also
draft a village model for the churches. In chapter 8, I conclude by summarizing my
research and offering suggestions for future research.

Summary
In this introduction, I communicated my passion for member engagement among
Adventists in the Washington, DC, metropolitan area. I described how my initial focus
shifted from merely increasing attendance to strengthening member engagement, which
includes attendance, spiritual growth, ministerial participation and missional engagement.
I then presented a research design by identifying the central research issue, purpose, goal,
and application intent of the project. I concluded with an overview of the dissertation.
Next, I turn to part I, where I present the framework of inclusive models and church
ministry practices.
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Part I
Need for Inclusivity
In part I, I argue from the perspective of the literature the need for inclusivity in
churches in order to strengthen member engagement among Seventh-day Adventists. In
chapter 1, I discuss Adventists’ sociocultural and religious dynamics and practices. In
chapter 2, I survey literature regarding engagement and member engagement practices. In
chapter 3, I explore organizational inclusion models and adapt them to develop a biblical
model of inclusivity.
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Chapter 1
Sociocultural-Religious Dynamics and Practices of
Adventist Churches
Seventh-day Adventists are Bible-believing Christians present in 215 recognized
countries of the world, with 19,126,438 members, 81,552 churches, 7,792 educational
institutions, and 175 hospitals and sanitariums (Trim 2017, 8–10). They have twentyeight fundamental beliefs based on Scripture as the foundation of their faith. The focus of
this chapter is not primarily on what they believe but on the sociological, cultural, and
religious dynamics and practices that may be impacting member engagement in the
Washington, DC, area. I argue that the Adventist church historically has placed a major
emphasis on sociological and cultural engagement and inclusivity, making it one of the
most diverse denominations in the world. Adventists in the Washington, DC,
metropolitan area should build on this strength in order to make the church even more
engaging and inclusive.

Sociological Dynamics and Practices of Adventism
In this section, I present sociological dynamics and practices of Adventist
churches. I first explore church and family relationships that impact and influence the
church in general. I then describe the dynamics of community helping community.
Finally, I delve into the sense of belonging Adventists experience.
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Church and Family Relationships
Adventists traditionally have made family life a key part of their religion. One of
the fundamental beliefs related to marriage and family reads as follows:
Marriage was divinely established in Eden and affirmed by Jesus to be a
lifelong union between a man and a woman in loving companionship. For a
Christian, a marriage commitment is to God as well as to the spouse, and
should be entered into only between partners who share a common faith.
Mutual love, honor, respect, and responsibility are the fabric of this
relationship, which is to reflect the love, sanctity, closeness, and
permanence of the relationship between Christ and His church. (Cress 2005,
329)
Some studies have been done among Adventists to explore the correlation between
family life and religion. The findings prove that home influence has a serious impact on
the religious practices of young and old.
In one of the studies done among Adventists, Roger Dudley and Margaret Dudley
report that family health has a major influence on the future of the church. When asked to
rate certain items as to their helpfulness to their personal experience, the youth—who are
the future of the church—ranked the following as helpful: “what I learned at home”—85
percent, “what I learned at church”—79 percent, and “what I learned at school”—54
percent. The members of the home family were rated helpful by 74 percent of youth, the
church family by 54 percent, and the school family by 35 percent. Finally, 70 percent
rated the spiritual commitment of parents as helpful, 66 percent rated pastors as helpful,
and 55 percent rated teachers as helpful. Thus the authors conclude, “Home and parents
seem to be the strongest influences on the attitudes of the adolescents toward
religion”(Dudley and Dudley 1989, 368).
Another study explored Adventist family dynamics in North America. According
to the report, three out of four Seventh-day Adventist adults in North America are
married; 58 percent are still in their first marriage, and 16 percent divorced and
remarried. One in four Adventists are single adults, including 8 percent who are
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widowed, 11 percent who are divorced and still single, and 6 percent who have never
married (Sahlin 2010, 1). The report also notes that over the past thirty-five years, among
Adventists in North America there has been a decline in the percentage of married people
and an increase in the number of single adults. The number of those who are divorced
and remarried has increased significantly (2010, 2).
It is significant to note that seven out of ten were married in Adventist churches
(2010, 4). Nearly two thirds (63 percent) marry someone who is a member of the
Adventist church, and 16 percent of these nonmember spouses later join the church.
About a third (31 percent) marry nonmembers; of these, about half (16 percent of the
total) later joined the church, while the other half (15 percent) never did. Over the past
fifteen years, there has been a significant increase in the percentage of spouses who are
raised as Adventists and are also active church members (2010, 20).
In figure 1, I outline the positive health reported among Adventist families. These
were noted from “strongly agree” survey responses. These positive reports provide the
church a foundation to encourage families to stay strong in their families as well as in
churches.
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Figure 1: Adventist Family Dynamics in North America
Adapted from the Center for Creative Ministry (Sahlin 2010, 31)

Having briefly explored family dynamics in Adventist churches that positively
impact social life by promoting inclusivity and engagement, I now explore how Adventist
churches function as communities and also serve the communities around them. The
Seventh-day Adventist Church is a world organization, so the concept of community is
too diverse for one study to address completely. Nevertheless, in the sections below, I
present a few glimpses of Adventists churches as inclusive communities.

Community Helping Community
In “Community: Culture and Function in the Seventh-day Adventist Church
Community,” April Evans writes about her experiences of traveling in thirty-two
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different countries and her encounters with the global Seventh-day Adventist community.
Out of this experience, Evans states that Adventist community is all-encompassing. This
community not only provides once-a-week worship services but also education from
kindergarten to seminary to medical school. It is possible for a person to grow up in the
church, be schooled by the church, and work for the church, thereby building an entire
life around the church. It is so encompassing that the system goes from the cradle to the
grave (Evans 2006, 25).
Adventists identify themselves not just as Christians but also as Seventh-day
Adventist Christians. In her interactive study with students and employees in a
Midwestern Adventist community, Lizabeth Ann Rand observed that “for so many of
them, religious faith shaped the very core of who they imagined themselves to be: their
primary identities were as Seventh-day Adventist Christians” (2002, 48).
With such an identity, one cannot but help influence the community in which one
lives. Rand also observed, “Adventist Christians are socialized with the hope that they
will become ‘witnesses’ for their faith and this kind of identity may influence the ways
that they think, read and write” (2002, 51).
Evans claims Seventh-day Adventism is not a religion but rather a community
with day-to-day social practices and social controls. As such, Adventism may attract
diverse people with their own cultural backgrounds (Evans 2006, 28). Throughout the
world, each Adventist community is unique yet also part of the global Adventist
community. Evans observes that there are differences in the “type of worship offered
and/or required, the educational requirements and classes offered, the ideas inherent in
the classrooms, the rules in the student handbooks, the right way to dress, and so on.
Some of these communities were so different that one might not realize they are indeed
part of a greater cohesive community” (2006, 29).
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Evans concludes her study by observing that the Seventh-day Adventist
community is diverse, and as a result, one can observe a wide spectrum of ideology, even
within the broader world church community. Each individual Seventh-day Adventist
church community has unique moral codes and social expectations. These unique cultures
are expressed in the ways people dress, how they socialize, and how they worship (2006,
40).
Adventists appear to be a very close-knit community focused on spreading the
gospel; church members are mandated to establish relations with the communities around
them. The Seventh-day Adventist Church Manual states the mandates as follows:
While our “citizenship is in heaven, from which we also eagerly wait for
the Savior, the Lord Jesus Christ” (Phil. 3:20), we are yet in the world as an
integral part of human society and must share with our fellow citizens
certain responsibilities in the common problems of life. Wherever we live,
as children of God we should be recognized as outstanding citizens in our
Christian integrity and in working for the common good. . . . Even though
we must stand apart from political and social strife, we should always,
quietly and firmly, maintain an uncompromising stand for justice and right
in civic affairs, along with full adherence to our religious conviction. (2016,
143, 144)
The Adventist church is mandated not only to develop and nurture relationships
with society but also to provide needed services. To implement service plans, each
church has community service ministries headed by a director, assistant, and team
members (2016, 101). At the higher strata of the organizational structure of the Adventist
church, there are two major community outreach agencies: Adventist Community Service
(ACS) and Adventist Development and Relief Agency (ADRA). ACS, in particular,
guides and oversees community involvement of Adventist churches. ACS is the channel
through which local Seventh-day Adventist churches address the needs of their
immediate communities, neighborhoods, or cities; and ADRA is the official
nongovernmental organization (NGO) sponsored by the Seventh-day Adventist church to
provide international relief and development (Sahlin 2000, 30). Thus ACS serves the
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local community, and ADRA serves the international community, providing relief and
development.
Here are two clear examples of community service rendered by Adventists under
the Columbia Union Conference: (1) the Miracle Temple at Baltimore serve people under
the poverty line by offering an afterschool program, and (2) under the slogan “feed my
sheep,” the New Jersey Conference Church provides groceries to low-income families
(Columbia Union Conference, n.d.). These examples of Adventist community service
practices offer glimpses of inclusion.

The Sense of Belonging among Adventists
In this section, I delve into the general sense of belonging Adventist members
experience in their respective congregations. In 2013, a global study was conducted in
nine divisions1 of the Seventh-day Adventist Church in regards to interpersonal
connections in individual churches. The following is a brief report from the InterAmerican Division (IAD) of the Seventh-day Adventist Church.2
More than four-fifths (83 percent) of respondents indicated that they felt they
could “almost always” or “often” be themselves at church. Four out of five respondents
indicated that they “almost always” or “often” feel as though their Sabbath school leaders
and teachers know them well. More than three-fourths (76 percent) of respondents
indicated that they feel their church leaders are “almost always” or “often” warm and
friendly. More than three-fifths (65 percent) of respondents indicated that they feel their
pastors “almost always” or “often” know them well.

1 The Seventh-day Adventist world field is divided into thirteen divisions for administrative and

ministry purposes.
2 The Inter-American Division of the SDA Church is comprised of Mexico, the Caribbean, Central
America, and five northernmost countries of South America.
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When asked about their overall satisfaction with the church they attend, more than
three-fourths (77 percent) of respondents indicated that they were “very satisfied.” Only 7
percent indicated that they were dissatisfied, while the remaining members (16 percent)
considered themselves neutral.
It would seem that overall satisfaction within the IAD has also led to members
being more involved with their local churches. When asked about their involvement at
church, 43 percent of those surveyed reported that they consider themselves active
participants, 23 percent consider themselves casual participants, 19 percent consider
themselves leaders in the church, and only 7 percent consider themselves observers. It is
encouraging that a combined 62 percent of church members in the IAD consider
themselves to be either leaders or active participants (ASTR 2013).
The report reflects results from a whole division field. And though the report is
overall positive, it does not mean that every congregation in the division is warm and
inclusive. The former Adventist Alexandra Wick, for example, described her experience
as a toddler and teenager this way: “Our company of friends was familiar and intimate.”
But as she matured, she no longer felt included among the peers with whom she had
played years before. She felt she was not included in inside jokes or classroom anecdotes
in the same way she had been during her early years. She questioned whether it was
because she had moved to another state and another school system and was no longer
active in the church (Wick 2014). Wick’s case suggests that though the Adventist church
has placed much importance on sociological and cultural inclusivity and engagement,
there is a gap in accepting, including, and engaging members in churches.
In the next section, I turn to cultural dynamics and practices of Adventists, and I
explore how Adventists harmonize with people from both inside and outside of the
church. The cultural practices of Adventists are both unique and inclusive.
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Cultural Dynamics and Practices of Adventism
In this section, I present key cultural dynamics and practices of Adventism. I
divide this section into three subsections: (1) unique Adventist cultural practices, (2)
multicultural church, and (3) organizational-consensual culture.

Unique Adventist Cultural Practices
Adventists are uniquely known for certain cultural practices. My aim here is not
to defend these practices but to describe them and discuss how they impact inclusivity
and engagement. One such is the principle of temperance. From the very inception of the
Seventh-day Adventist church, temperance has been a major focus, and the church
vigorously opposes the use of alcohol, tobacco, and other drugs. The Adventist stance
advocating abstinence from harmful substances is well established in the church’s
fundamental beliefs: “Since alcohol beverages, tobacco, and the irresponsible use of
drugs and narcotics are harmful to our bodies, we are to abstain from them” (Cress 2005,
311).
Besides abstinence from alcohol, tobacco, and drugs, Adventists also advocate
vegetarianism. I had an experience where I told someone I was an Adventist, and the
person asked, “Are you a vegetarian?” Most Adventists are vegetarians. In 2005,
National Geographic published a piece on longevity, reporting on three different
communities in the world that live longer and enjoy better qualities of life (Buettner
2005). Among these was the Seventh-day Adventist community in Loma Linda,
California. The article aimed to reveal the secrets for longevity of these three disparate
groups. In the case of the Adventist community, their secret was a plant-based diet.
Along with such dietary practices, the Adventists place much importance on the
“wholesome health” of a person. Wholesome health includes proper diet, exercise,
Sabbath rest, and sleep. As every other Christian believes, Adventist believe our bodies to
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be the temple of the Holy Spirit, for Scripture says, “Do you not know that your body is
the temple of the Holy Spirit who is in you, whom you have from God, and you are not
your own” (1 Corinthians 6:19)?3 Christians are expected to practice good health habits
to protect the temple of God.
Another significant cultural variance with Adventists is seventh-day Sabbath rest.
The fundamental belief about Sabbath reads as follows:
The beneficent Creator, after the six days of creation, rested on the seventh
day and instituted the Sabbath for all people as a memorial of creation. The
fourth commandment of God’s unchangeable law requires the observance
of this seventh-day Sabbath as the day of rest, worship, and ministry in
harmony with the teaching and practice of Jesus, the Lord of the Sabbath.
(Cress 2005, 281)
Accordingly, Adventists follow the fourth commandment: “Six days you shall labor and
do all your work, but the seventh day is the Sabbath of the Lord. In it you shall do no
work” (Exodus 20:9–10). Church members are expected to rest on the Sabbath day and
joyfully worship the Creator. Adventists observe the Sabbath from sunset on Friday to
sunset on Saturday. They abstain from any mainstay activities during the Sabbath hours,
which is unique to Adventist Christians in the spiritual realm of the culture.
Thus consuming plant-based diets, adhering to healthy living practices, and
strictly observing Sabbath on Saturday are some unique features of Adventists. I do not
claim that Adventists are the only subgroup with such customs, but the above practices
are specifically practiced by Seventh-day Adventist Christians. Though the Adventist
population is multicultural and multiethnic, these unique practices unify Adventists as
one inclusive group.

3 All Scripture in this dissertation is taken from the New King James Version®. Copyright © 1982

by Thomas Nelson. Used by permission. All rights reserved.
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Multicultural Church
In this section, I explore the multicultural context of the Adventist church in
North America as well as the church at a global level. In 2000, Harold L. Lee wrote the
following:
We live in a world where the tensions are northern hemisphere verses
southern hemisphere, white verses non-white, rich verses poor, developed
verses underdeveloped, educated verses uneducated. As a result a new
reality is emerging, not only in America, not just for Adventist church but
for the whole world. (2000, 4)
The tension Lee assumed also existed in the Adventist church around the time he wrote
the article. The Seventh-day Adventist Church was tested to the maximum in dealing
with diversity. In 1999, the Adventist Review, a church magazine reported,
Nowhere has commitment to “present truth” been more seriously tested in
the history of the Seventh-day Adventist Church than in its often-halting
progress toward a worldwide fellowship in which persons are valued and
embraced without regard to race, gender, age, and physical ability. (Banks
1999, 35) 4
In recent years, the church has begun to accept multicultural and multiethnic
populations into their congregations. According to a report released by the Pew Research
Center, Seventh-day Adventists are the most diverse religious group in the United States.
“Thirty-seven percent of adults who identify as Seventh-day Adventists are white, while
32 percent are black, 15 percent are Hispanic, 8 percent are Asian, and another 8 percent
are another race or mixed race,” wrote Michael Lipka, a Pew editor who focuses on
religion (2015).5 On a scale of 10, Adventists score 9.1 for diversity. The Christian
denominations that are next to the Adventists Church in terms of diversity are the
Catholic and Pentecostal Churches; they score 6.0 and 7.0, respectively (2015).

4 Present truth is a belief in truth as appropriate to any given time.
5 Based on data provided by the 2014 Religious Landscape Study, the analysis looked at the racial

and ethnic composition of twenty-nine major religious groups. Racial and ethnic groups were broken down
into five categories: whites, blacks, Hispanics of all races, Asians, and other races and mixed-race Americans.
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Reflecting on this news, Gary Krause, director of the Office of Adventist Mission,
said, “We’re not an American church. We’re not an African or Asian church. We’re not a
European church. . . . We’re a worldwide movement with a mission to all people groups”
(McChesney and Paseggi 2015). David Trim, director of the world church’s Office of
Archives, Statistics, and Research, said in the same report that the Adventist Church as a
whole is very accepting of all people, and its message emphasizes commonalities such as
a community in Christ and the hope in the Second Coming rather than differences (2015;
italics added).
While Trim’s claim that the Adventist church as a “whole is very accepting of all
people” is very encouraging, there is another trend within the church. “Migrant church
members tend to congregate in their own churches,” says Jan Paulsen, the former
president of the General Conference of Seventh-day Adventists (2011, 51). There are
hundreds of ethnic African, Asian, and Latino Adventist churches in North America and
Europe. Paulsen argues that being together enables migrants to maintain continuity with
the cultures, languages, worship styles, and social fellowship of their countries. But he
says, “The life span of ethnic churches of this kind is limited” (2011, 51). He believes as
the migrants merge into the culture, they will integrate their worship as well. So he urges
that “as a believing community, we must learn to be inclusive, to embrace people from
everywhere, and to be hospitable” (2011, 51–52; italics added).
The principle of inclusivity is not only encouraged in churches and among
members but also at the organizational level. In the next section, I present how Adventists
practice consensual culture in the decision-making process at the organizational level.

Organizational-Consensual Culture
Adventists practice the principles of consensus for the unity of the church. The
example for this is taken from the Council of Jerusalem (Acts 15:1–35), in which the
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conflict in the church was discussed before the congregation, and Peter argued that the
Lord chose him to preach the gospel to the gentiles. James argued from the Torah and
concluded that the gentiles must obey the law. The Holy Spirit moved them, and the
council wrote, “It seemed good to the Holy Spirit, and to us” (Acts 15:28). According to
Ángel Rodríguez, “The mind of the Spirit and the mind of the church coincided; there
was oneness of thinking” (2016, 349).
Oneness of thinking is prevalent in the organizational culture of the Adventist
church because of the multicultural and multiethnic backgrounds of its people. Rodríguez
describes the decision-making process of the Adventist church: “The intention should be
that through dialogue and deliberation those to whom the community of believers
delegated decisional authority would be able to meet the mind of the Spirit through a
consensus of the faithful ones” (2016, 349). In Adventist churches, those who delegate
are the leaders, pastors, elders, deacons and other leaders in the congregation (Dederen
1995, 4). The natural and proper tendency among the leaders is to work through
consensus. Rodríguez believes it is “useful, necessary and indispensable” (2016, 350). He
further states that even when making decisions related to administrative policies and
procedures, Adventist church leaders always try to establish consensus based on biblical
principles (2016, 350).
The catholicity of the Adventist church is visible during a General Conference
session, when people from “every nation, tribe, tongue, and people” gather (Revelation
14:6). Delegates are chosen from all over the world. “The inclusive nature of this
ecclesiological remnant manifests itself in the cultural and ethnic diversity of the
delegates” (Rodríguez 2016, 353). Rodríguez further states, “The global church speaks
with one voice to its local expression and on their behalf to the world at large” (2016,
351). People come from all over the world to the session, and they bring with them their

24

local communities of faith. Here, Adventism can be seen as a world phenomenon, and
decisions are made on the basis of consensus (2016, 351).
While we assume it to be at the full level, Rodríguez advises, “In the exercise of
their ecclesiastical authority, church leaders need constantly recognize the inclusive
nature of the global church” (2016, 358). Thus consensual authority is a prime example
of the way Adventists practice inclusivity at the organizational level.

Religious Dynamics of the Adventist Church
In this section, I argue that the inclusive nature of the global Adventist church is
reflected through the church’s organizational structure, worship practices, and ministry
and mission of the church. I describe the organizational structure to explain different
levels of church bureaucracy. I briefly explain early Adventist worship traditions that
impact current worship practices, and I present ministries and missions of the church.

Church Polity
In this section, I present information about the Adventist church organization and
authority. In spite of limitations, it is unique in nature. In the following subsections, I
describe both the importance of the organization and a biblical framework for how it
functions today.

Importance of the Organization
In the mid-1800s, the Adventist group experienced a profound spiritual
awakening as a result of the Millerite Movement.6 The group that was left behind after
6 In 1833, William Miller, a Baptist lay preacher living in upstate New York began to preach that

Jesus was coming soon. The growth, the expansion, and final disappointment came to be known as the
Millerite Movement.
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the great disappointment began to worship and search the Scriptures together. On
October 1, 1860, this group was named Seventh-day Adventists, and the church was
organized as a unified body under the General Conference that took place May 20
through 23, 1863 (Schwarz and Greenleaf 2000, 86).
A lack of organization led to various problems and disillusionment in the church.
Self-appointed preachers preached what they pleased, unpaid ministers traveled at their
own expense, and division arose in the scattered groups of believers. There was no
method for dealing with heresies (E. G. H. White 1941, 101). As a result, starting in
1853, there was a strong desire to organize the church. But the plea for organization met
with resistance. For many, organization seemed to be a “return to Babylon” and was
inconsistent with the freedom of the gospel (Gaustad 1974, 168, 171). But those seeking
an organizational structure began to develop one in 1863.
The Seventh-day Adventist Church Manual justifies the organization as follows:
“Just as there can be no living, active human body unless its members are organically
united and functioning together, so there can be no living, growing, prospering church
unless its members are organized into a united spiritual body, all performing their Godgiven duties and functions” (2016, 25). One of the main proponents of organizing the
church, Ellen White states that the purpose of organizing was to successfully carry
forward the work God entrusts to us. She further states that organization is indispensable
for providing for the support of the ministry, for carrying the work into new fields, for
protecting both the churches and the ministry from unworthy members, for holding
church property, and for publishing the truth through the press (E. G. H. White 1944, 26).

Biblical Framework of the Organization
The Adventists’ organizational structure has its basis in both the Old and New
Testaments. The Old Testament model was one that God set for Israelites as they
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journeyed through the wilderness, and the apostles followed the New Testament model as
they appointed deacons and elders to care for the church.
In the Old Testament, when God called the children of Israel out of Egypt, he
provided them with an impressive system of organization to follow as they conducted
their civil religious matters (Seventh-day Adventist Church Manual 2016, 24). God was
the center of authority; Moses was the visible leader. From the elders of the tribes, a
council of seventy was chosen to assist Moses in the general affairs of the nation
(Numbers 11:16). Next came the priests, who consulted the Lord in the sanctuary
(Exodus 28:41). Chiefs or princes ruled over the tribes (Joshua 22:14); under these were
thousands, and under them were captains over hundreds of men, and then captains over
fifty men, and then captains over ten men (Numbers 31:14) (E. G. H. White, 1958, 374).
Using the same model, the Adventists’ authority structure moves from the church to the
level of the General Conference.
The New Testament model originates with Jesus Christ; Christ formed the church
(Matthew 16:18). He set the members, each one of them, in the body just as he pleased (1
Corinthians 12:18). He endowed the members with gifts and talents for the ministry of
the gospel. The apostles constituted a council that directed the activities of the church
from Jerusalem (Acts 6:2). When the company became so large that the administration of
its practical affairs became a problem, the church appointed deacons to care for its
business (Acts 6:2–4). As the church grew, elders were ordained in every church.
Extension of the work throughout the various provinces of the Roman Empire called for
organization of churches into what might be called conferences (Galatians 1:2). Thus,
step-by-step, organization grew in the early church (Seventh-day Adventist Church
Manual 2016, 26).
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Seventh-day Adventist churches are organized based upon these biblical
frameworks. The Adventist denomination’s organization of church is as follows (2016,
27–28):
1.

Local Church—A group of members in a defined location that, by the
constituency of a conference in session, has been granted official status as a
church.

2.

Local Conference—A group of local churches within a defined geographical
area.

3.

Union of Churches—A group of churches within a defined geographical area
that, by a General Conference Session, has been granted official status as a
union of churches with either conference or mission status.

4.

Union Conference/Mission—A group of conferences within a defined
geographical area.

5.

General Conference and Divisions—The General Conference represents the
worldwide expression of the church. General Conference in session is the final
expression of the authority of the world church (Rodríguez 2016, 355).

Thus the structure of the Adventist organization begins with the local church and
works its way up to the General Conference, which is the worldwide expression of the
church. The inclusive organization is based on a biblical framework.

Worship in Adventist Churches
Early Adventists worshiped in private houses, in large kitchens, in barns, in
groves, and in schoolhouses (E. G. H. White 1944, 26). The first official church was in
Battle Creek, Michigan, in 1855 (Rodríguez 2016, 59). From 1850 through 1870, early
Adventist worship was not unique; it “resembled the worship traditions of nineteenth
century American Christianity (Levterov 2016, 78).
In this worship, two features—social meetings and Adventist hotels—were key to
inclusivity and engagement among the early Adventists; they were instrumental for the
Adventists to grow as a movement. Social meetings occurred in place of systematized
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worship service. These were informal worship services where believers prayed together
and shared personal testimonies (2016, 60). Adventist hotels were homes where many
Adventists gathered for their quarterly meetings. Many believers stayed overnight in
these Adventist homes, which were well supplied with spare beds. All the women helped
with the housework; there were interesting things to talk about. On these occasions, ties
of friendship were strengthened, never to be broken (Priddy 1926, 10).
Bible study was given more importance than traditional preaching. In many
worship gatherings, Sabbatarians7 involved themselves in Bible studies and discussions
on doctrinal issues. This eventually led the Adventists to established systematic Sabbath
school as a regular part of Sabbath worship (J. White 1852, 2–6). But traditional
preaching did have its place in the early Adventist church. The subjects commonly
preached on were the Ten Commandments, the Sabbath, the sanctuary, and the second
coming of Jesus Christ. The sermons were always Christ-centered (Levterov 2016, 66).
Today, though sermon dominates the service, the format has moved away from
traditional expository sermon to personal, faith-based sermons.
Because of the current style of Adventist worship, it is surprising that early
Adventists were “shouting, speaking in tongues, laughing and claiming visionary
manifestations” (2016, 67). But this began to fade in the 1870s, when the church moved
away from its “enthusiastic roots” (2016, 69).
Early Adventist worship was highly participatory in nature. As mentioned earlier,
social meetings were regular part of worship. They were used successfully in evangelistic
meetings, where people shared their testimonies (E. White 1946, 283). But the
spontaneity and participation in worship slowly began to wane as Adventist worship
became more structured and liturgical. Adventists began to talk in terms of church order.
H. M. J. Richards described it as “usual order” (1906, 64). It consisted of the following:
7 Sabbatarians are those who keep the Sabbath on the seventh day, Saturday.
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(1) minister enters the pulpit, (2) opening hymn, (3) public prayer, (4) second hymn, (5)
sermon, (6) closing hymn, and (7) benediction. At times, there was special music and a
Scripture reading (1906, 64–66).
Though worship style differs from country to country, in most Adventist churches
across the globe, the order of worship remains the same as that which was suggested by
Richards. The Seventh-day Adventist Church Manual suggests the same model with the
addition of a musical interlude and special music (2016, 180). The order used by the
sample church for this study resembles the order suggested by the church manual. As a
pastor, I have visited many churches around the Washington, DC, metropolitan area.
Almost all churches follow the same model. This model, though orderly, only allows a
small number of church members to participate in the worship service. Besides the
preacher, only a select few are allowed to lead: one prays, another reads Scripture, and
another announces songs and offering.
The style and format of worship currently is changing rapidly among Adventists.
Denis Fortin observes that for some time, Adventists have been worshiping God through
a traditional hymn-based worship service in which sermon was the dominant element.
Now hymns are being replaced with more contemporary songs, and now a variety of
instruments other than the piano and organ accompany the congregation. Worship has
become more spontaneous and unpredictable, and people respond with amen. While
some congregations have merely incorporated contemporary worship practices into their
traditional services, some Adventist churches have completely shifted to a contemporary
style of worship that is more hands-on and provides opportunities for members to be
included (Fortin 2016, 82). The term contemporary implies the use of more musical
instruments, more members involved in leading praise and worship, participation of the
congregation as they sing along, and congregational involvement in the reading of
Scripture.
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Adventist Ministry and Mission
The mission statement of the Adventist Church reads as follows:
The mission of the Seventh-day Adventist church is to make disciples of all
people, communicating the everlasting gospel in the context of the three
angels’ messages of Revelation 14:6–12, leading them to accept Jesus as
personal Saviour and unite with His remnant Church, discipling them to
serve Him as Lord and preparing them for His soon return. (Adventist 2016)
Public evangelism8 is a “primary instrument” for accomplishing the mission
(Paulsen 2011, 55). Because of its effectiveness, public evangelism historically has been
the primary outreach activity sponsored by Adventists. But lately a paradigm shift has
been introduced to start “centers of influence” in cities “to connect the church to the
needs in the community,” through opening lifestyle education centers, treatment rooms,
restaurants, and literature ministry centers so as to provide “wholesome ministry” to
urban dwellers (Adventist Mission, n.d.). The aim of this shift is not to take away from
the effectiveness of public evangelism.9 Rather, proponents aim to reach out to the
community by meeting their needs.
Another significant variant of evangelism has been the small group evangelism
movement. Different groups meet to study the Word but also to establish circles of
friends from both within and outside the church. Friendship that is developed through
small groups draws people in to join the church, which is a “natural outgrowth of the
strong relationship” that is formed (Paulsen 2011, 56).
Other avenues for Adventist mission is ministry to those in prison, to the deaf or
blind, to those wounded by family breakups, and to those whose lives have been torn
apart by addiction, poverty, sickness, or financial disaster (2011, 59). Adventists also do
missions through their institutions; with more than seven thousand schools, colleges and
universities, the Adventist educational system is the “largest privately owned school
8 Public evangelism is proclaiming the Word in public.
9 Bill McClendon, vice president for administration, North Pacific Union Conference of SDA, states

that public evangelism is “still a very effective way to grow God’s kingdom” (Vistaunet 2018).
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system in the Protestant world” (2011, 59). Through educational institutions, Adventists
try to create biblical environments for building character traits such as integrity, ethics,
and morality (2011, 60).
During a recent quinquinium,10 Adventists focused on city evangelism through
“centers of influence,” something Ellen White proposed in the early years of the church.
She wrote, “We should establish in all our cities small plants which shall be centers of
influence” (1948a, 113). Centers of influence are holistic ministry centers that connect
church members with their communities (Colón and Colón 2016, 111).11 Through these
centers of influence, members can get in contact with those needing help and thereby
extend the mission of the church (E. G. H. White 1948b, 76).
There are different ministries in each congregation. These are ministries to
children, family, women, and youth as well as the ministries of Sabbath school,
communication, education, and community services. These ministries provide
opportunities for members to get involved and engage in the ministry and mission of the
church.

Summary
In this chapter, I discussed the Seventh-day Adventist church’s sociological,
cultural, and religious dynamics. As a group, Adventists are unique due to their Saturday
worship and plant-based diets. They also are multiethnic, committed to consensus, and

10 A quinquinium is the five-year period between two General Conference Sessions.
11 The General Conference office of Adventist mission has given these centers of influence a

broad name: Life Hope Centers (LHC). These LHCs offer a variety of contribution to the church
community: (1) seminars on health, family, finance, and so forth; (2) activities such as fitness, animal care,
health screenings, etc.; (3) events, such as community concerts, health fairs, food fairs, and so forth; (4)
business through thrift stores, specialty shops, and day care centers; and (5) community services catering to
needs through food banks, clothing distribution, literary training, and tutoring (Colón and Colón 2016, 111,
112).
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engaged in ministry and mission. In the next chapter, I look at inclusive practices that can
strengthen member engagement in Adventist churches.
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Chapter 2
Member Engagement Practices
In this chapter, I define the word engagement from the perspective of employees
engaging in the workplace, and I adapt it to church praxis. I also present from the
literature inclusive church engagement practices: attendance, spiritual growth, ministry
participation, and missional engagement. Though I recognize there are other inclusive
member engagement practices, I delimit to these four because they are particularly
pertinent to the study at hand.

Engagement—The Use of the Term
Researchers use a variety of terms to label the process of disaffiliating from a
church or denomination: dropping out, backsliding, exiting, leave-taking, defecting,
apostatize, disaffiliation, disengagement (Bromley 1988, 23), being unchurched (Rainer
2001, 11), and becoming de-churched (Jethani 2010). These terms differ slightly in
meaning,1 but space does not allow for a thorough investigation of each. Since I use
appreciative inquiry as the construct to study member engagement, I decided to use the
positive concept of engagement, which better suits the aims of the study. The term
engagement is both inclusive and comprehensive. The term also better suits church

1 For example, unchurched is a term used both for people without church experience as well as
those who are disengaged from church (Rainer 2001, 145). De-churched refers to those who drop out or
disengage (Jethani 2010). Disaffiliated means to sever connections with one denomination and either join
another denomination or leave the church altogether (Bromley 1988, 12). And the term apostatize points to
individuals who once held religious identity but no longer do so (Bromley 1988, 12).
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culture, where the terms of involving, participating, associating, and committing are
commonly used.
In academic literature, the term engagement is mostly used in reference to the
involvement or participation of employees in a workplace as well as student participation
in learning centers. While it is not entirely clear when engagement was first used in
relation to work, the notion that individuals can be personally engaged in their work,
investing positive emotional and cognitive energy into performance of their roles, was
first proposed by William Kahn in 1990 in his seminal paper in the Academy of
Management Journal (Truss et al. 2014, 1). Earlier, there had been research on the term
engagement, especially in the field of psychology, to explore its meaning and
significance (Wollard and Shuck 2011).
Four approaches are identified in defining engagement. First, the needs-satisfying
approach of Kahn, which explains engagement as people employing and expressing
themselves physically, cognitively, emotionally, and mentally during role performance
(Kahn 1990, 694). Second, the burnout-antithesis approach, where engagement is
characterized by energy, involvement, and efficacy, which are directly opposite of
exhaustion, cynicism, and lack of accomplishment (Maslach and Leiter 1997). Third, the
satisfaction-engagement approach, where engagement is defined as an individual’s
involvement and satisfaction, with enthusiasm for the given role (Harter, Schmidt, and
Hayes 2002, 269). And fourth, Saks (2006) defines engagement as a distinct and unique
construct consisting of cognitive, emotional, and behavioral components associated with
individual role performance (Wollard and Shuck 2011, 602).
While the everyday connotations of engagement refer to involvement,
commitment, passion, enthusiasm, absorption, focused effort, zeal, dedication, and
energy (Schaufeli 2014, 15), engagement is a psychological construct. Many researchers
regard and define it as a composite attitudinal and behavioral construct that impacts the
35

relationship of individuals to the organization (Bailey et al. 2015). Engagement affects
cognitive, physical, social, and religious aspects. Wilmer Schaufeli analyzed different
work-related definitions of engagement and concluded that engagement is a distinctive
psychology of its own and is related to affective, cognitive, and social facets (Schaufeli,
2014, 15). Schaufeli further observed that engagement sometimes is commonly referred
to as commitment or motivation, a psychological state where employees feel a vested
interest in the company. He quotes from Hewitt Associates that “engaged employees
consistently demonstrate three general behaviors: They (1) Say—consistently speak
positively about the organization . . . ;(2) Stay—have an intense desire to be a member of
the organization . . . ; (3) Strive—exert extra time, effort, and initiative to contribute” to
the success of the organization (Truss et al. 2013, 18).
While the church is certainly not the same a business, these concepts can still be
helpful in improving church member engagement. When members feel a vested interest
in the church, they will “say,” “stay,” and “strive”—evidence of complete engagement. In
table 1, I elucidate how member engagement is closely connected with these three
general behaviors.

Table 1: Behaviors of Engagement
Behaviors
Say
Stay
Strive

Work Organization
Make appreciative, affirmative,
and positive comments.
Continue to stay and work;
minimum turnover.
Strive and contribute to expand
business.

Church Organization
Say positive things about church to
one another.
Stay in the church. Positive, regular
attendance.
Strive, engage, and expand the
ministries of the church.

Synthesizing what has been said of engagement brings out four tenets that
correlate with member engagement in churches: (1) high levels of engagement are related
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to high levels of life satisfaction; (2) high levels of engagement are associated with low
levels of burnout; (3) high levels of engagement are associated with high levels of
organizational commitment; and (4) high levels of engagement are associated with low
levels of intentions to leave the organization (Bailey et al. 2015). In table 2, I list these
four tenets in the left-hand column and then translate these to a church organization in the
right-hand column.

Table 2: Levels of Engagement
Work Organization
High level of life satisfaction
High level of organizational commitment
Low level of burnout
Low level of intention to leave

Church Organization
High level of spiritual life
High level of commitment to church and ministry
Low level of disinterestedness in ministry
Low level of wanting to leave the church

Applying the psychological and business concepts to church life, one could say
that engagement covers the whole spectrum of members of the church and their total
“involvement, participation, commitment, zeal, passion, dedication and
energy”(Schaufeli 2014, 15). Engaged members “express themselves physically,
cognitively, emotionally and mentally”(Kahn 1990, 694). They say, stay, and strive for
the stability and expansion of missio Dei.2 And they have high levels of spiritual growth,
attendance, ministry, and missional participation. In light of the above discussion, I
define member engagement as a psychological construct related to attendance, spiritual
growth, ministry, and missional practices (see figure 2).

2 Missio Dei refers to the “mission of God,” that is, God’s self revelation as the One who loves the

world, God’s involvement in and with the world, in which the church is privileged to participate (Bosch 1991,
10).
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Figure 2: Church Engagement Model3

Defining Engagement at Churches
The term engagement not only includes attendance, which, of course, is a key part
of measuring member engagement, but it also incorporates a variety of other fundamental
aspects of Christian life, such as worship, fellowship, spiritual growth, involvement in
ministry, and missional practices. In this section, I address the promotion of attendance,
spiritual growth, ministry practices, and missional engagement in churches in general and
among Adventists in particular.

3 The empty blocks in figure 2 mean there are more components to church engagement than the four

mentioned. The four pertain to my current ministry needs.
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Promoting Attendance
In this section, I explore trends of church attendance in different parts of the
world. I show that disengagement is not limited to Washington, DC, Adventists but is, in
fact, a global trend. In Europe, while Catholic countries such as Italy, Spain, Ireland, and
Portugal tend to have relatively higher attendance, other Protestant countries such as
Denmark, Iceland, and Sweden did not find an increase in attendance (Pollack 2003,
321–34). In his research on church attendance, Detlef Pollack found similar patterns in
many Eastern and Western European countries, demonstrating declining rates of
attendance. Referencing his study of church attendance in Europe, Philip Brenner claims
that church attendance in most Eastern European countries resemble as in Western
Europe: low and stable (e.g., Estonia and Czech Republic) or declining (e.g., Slovia).
Others with relatively high attendance rates, such as Poland, have attendance rates similar
to those in Western European countries (e.g., Italy, Ireland). Only in three countries—
Romania, Russia, and Bulgaria—is there somewhat consistent evidence of increasing
attendance (Brenner 2016, 563–83).
Trends in Australia demonstrate a long-term reduction in the attendance rate. In
1981, about 40 percent of Australians reported at least monthly attendance, but this rate
dropped to 25 percent by the mid-1990s (Ronald and Wayne, Baker 2000, 19–50). In
2009, Tom Smith found that attendance had declined from 28 to 17 percent (Smith 2009).
While Kevin Ward reported that 20 percent of New Zealanders attend regularly (Ward,
2006, 13–23), Smith later stated that it declined from 20 to 13 percent.
Latin American countries fared better than the North American and European
countries. In the early 2000s, attendance rates ranged from 33 percent in Brazil to 57
percent in Puerto Rico (Brenner 2016, 580). African and Asian countries fared better
(though not all the major countries were taken into consideration). By the early 2000s,
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attendance was 52 percent in South Africa and 80 percent in the Philippines. But further
studies since then have revealed declines in attendance (Brenner 2016, 581).
Mark Chave’s recent summary of religious trends in America noted that since
1990, attendance “unambiguously has not increased . . . attendance has gone down or
essentially remained stable” (Chaves 2017, 47). According to the American National
Election Studies (ANES), from 1960 to 2008, attendance declined from about 43 percent
to 38 percent (Brenner 2016, 211).
Based on the most recent data, 38 percent of Americans are active churchgoers,
43 percent are unchurched, and 34 percent are de-churched (Barna 2017). Another report
suggests that only 23 percent attend church every week, 11 percent attend almost every
week, 12 percent attend once a month, 25 percent rarely attend, and 27 percent never
attend (Mei-Pochtler 2018). While the numbers differ from one report to another, trends
indicate that attendance and engagement are in decline.
The statistical report for the Seventh-day Adventist Church in North America
(comprised of the USA and Canada) is not different. According to a report presented on
November 2017 during the annual meeting in Silver Spring, Maryland, the total
membership of the Division was 1,218,397 for 2016, but the average attendance per week
stood at a mere 177,372, which is 14.5 percent (Trim 2017, 19). A report presented
during the same time by the Potomac Conference (the conference in which the churches
in this study are located) showed a much better picture. Of 34,725 members on roll at the
end of 2016, 16591 were average attenders every week, which is nearly 48 percent
attendance (2017, 18). This percentage is close to or even better than the national average
presented by the Barna group of researchers. Despite this encouraging statistic, 52
percent are missing from the church every week.
Missing is the term commonly used in our church circle for the members who do
not regularly attend church. Close to the end of every calendar year, our church staff
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takes two days off to go on a retreat to take stock of the health of the church for the
current year and make plans for the following year. Usually we spend the first day going
over the membership list and identifying missing members. Then we make plans to help
them reengage with the church, for we realize attendance in church worship enables
members to grow spiritually and engage in the ministry and mission of the church.

Spiritual Growth
The manifestation of spiritual growth among members is a sign of engagement in
churches. According to Ferdinand Regalado, members who are spiritually engaged are
“steeped in prayer and study of God’s Word, empowered by the Holy Spirit, committed
to serve God unreservedly,” and manifest “a spirit of servanthood” (Regalado 2007).
Edwards Bounds emphasizes that there is a need for such men and women in churches.
He states the following:
What the Church needs today is not more machinery or better, nor new
organizations or more and novel methods, but men whom the Holy Ghost
can use—men of prayer, men mighty in prayer. The Holy Ghost does not
flow through methods, but through men. He does not come on machinery,
but on men. He does not anoint plans, but men—men of prayer. 4 (Bounds
2011, 5, 7)
Greg Hawkins and Cally Parkinson agree with Regalado and Bounds; they argue from
the findings of their research on spiritual growth in churches, that it is not church
activities alone that drive spiritual growth but the spiritual continuum of daily prayer,
Bible study, service, evangelism, love for God, and love for others that enable an
individual grow spiritually (2007, 33–36).
While the above authors find spirituality in prayer, the reading of God’s Word,
and service to God and humanity, Ken Shigematsu says a true Christian will see God or
spirituality in everything. Shigematsu refers to spiritual life as an ancient rhythm in the
4 The use here of the word men is intended to communicate humanity—both men and women.
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cover of his book. He illustrates the concept of ancient rhythms with Celtic monastics.
The popular assumption is that monks and nuns who live in monasteries spend time
alone, isolated from the world. However, Celtic monks did not withdraw from society but
built monasteries close to settlements so they could demonstrate hospitality in practical
ways. Their monasteries were not just places of prayer and worship; they served as
hotels, emergency shelters, hospitals, libraries, universities, centers of arts, and bases for
sending missionaries. The Celtic monks were not just concerned about their own spiritual
growth but also about community transformation (Shigematsu 2013, 16). Through this
example, Shigematsu argues that spiritual persons are not only engaged in the church
through prayer and worship but also though connecting with the people around them.
Further, Shigematsu contends that for a person to grow in Christ, he or she needs
a support system in the same way a grapevine needs support to grow and bear fruit. He
compares this support system to a trellis, which provides rules and structure. According
to Shigematsu, it is the rule of life that supports an individual to grow in Christ to bear
fruit in due season. The rule of life applies to everything, including family, friends, sex,
recreation, money, work, as well as engagement in the body of Christ. The church
practices of Sabbath rest, connection with God and fellow men and women, the
experience of God through prayer, and the nourishment of the soul through reading the
Word of God are roots that nourish the support system  –

.

Richard Foster relates spiritual growth to growing in discipline. He divides the
disciplines into three: (1) the inward discipline, (2) the outward discipline and (3) the
corporate discipline. The inner disciplines practiced by a believer are meditation, prayer,
fasting, and study of the Word of God; the outward disciplines are simplicity, solitude,
submission, and service; and the corporate disciplines are confession, worship and
guidance and celebration (Foster 2008). The space allotted in this dissertation is not
sufficient to go over each of these in depth. Since I am talking about spiritual growth as a
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component of engagement in churches, I will briefly touch on the corporate disciplines
Foster presents.
According to Foster, the path to corporate spiritual growth is first to know that the
people of God are a fellowship of sinners and that we are freed when we openly confess
our needs before our brothers and sisters. “In the act of mutual confession we release the
power that heals” (Foster 2008, 146). This is a description of the concept of “placesharing,” in which sharing a story with another in the context of Christian relationship
allows that person “to take full responsibility for the other, standing in his or her place,
becoming his or her advocate” (Root 2007a, 125–27). This aligns with Foster’s
suggestion of confessing our needs openly before our brothers and sisters.
The second corporate discipline Foster addresses is worship. He states that the
language of gathered worship is not “I” but “we”; worship is a corporate act where there
is a desire for God to become manifest in the group, not just within the individual (Foster
2008, 172). Corporate worship brings spiritual warmth and growth. Isaac Pennington, as
referenced by Elton Trueblood, says that when people are gathered for genuine worship,
“they are like a heap of fresh and burning coals warming one another as a great strength
and freshness and the vigor of life flows into all” (Trueblood 1966, 91). Commenting on
Pennington’s quotation, Foster says, “One log by itself cannot burn for very long, but
when many logs are put together, even if they are poor logs, they can make quite a fire”
(2008, 212).
In line with this thought, in his dissertation, “Enabling Christian Spiritual
Growth,” Stanly Tanner argues that there is spiritual growth when someone is included in
a group that seeks to grow in the Lord. Tanner illustrates this from the life of Peter,
stating that Peter was seldom mentioned entirely alone; it was fellowship with the other
that allowed Peter to grow spiritually (1993, 22–25). And according to Joseph
Haroutunian, “The communion of Jesus Christ with us and our communion one with
43

another are the communion of God the Father with us” (Haroutunian 1991, 104). As we
are in communion with one another and with the Triune God, there is spiritual power.
Inclusive engagement with fellow believers fosters spiritual growth, just as fire grows
and burns with power as logs are added to the blaze. When a group grows spiritually,
there is unity of purpose in contributing in the ministries of the church.

Participating in Ministry
Spiritual growth impels ministry participation. But Nelson Searcy feels it is the
other way around: serving promotes spiritual growth. He says, “Serving is more
important to the spiritual growth of the people than to the success of your service”
(Searcy 2007, 137). When the laity serve voluntarily, they grow spiritually and there is
solidarity and growth in that church, for everyone who is called to be a Christian is called
to serve. The service originates with the will of God and call of God (Romans 8:30).
According to William Barclay, “Kalein is [the word] regularly used for summoning a
person to an office, a task, a responsibility, a reward (Barclay 1974, 146). Jesus used this
word in Matthew 4:21 when he called James and John to follow him. So it is logical to
conclude that ministry is rooted in the “prior call of God upon every believer” (Duncan
2005, 17).
Ministry does not belong solely to the clergy. Instead, clergy are given the
responsibility of equipping the saints—or the believers—to minister. Ephesians 4:11–13
reads,
And He Himself gave some to be apostles, some prophets, some
evangelists, and some pastors and teachers, for the equipping of the saints
for the work of ministry, for the edifying of the body of Christ, till we all
come to the unity of the faith and of the knowledge of the Son of God, to a
perfect man, to the measure of the stature of the fullness of Christ.
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Ray Stedman, in Body Life, states this most clearly: “Apostles, Prophets, Evangelists and
Pastor-Teachers do one thing [and that is to] equip the saints unto the work of the
ministry, which in turn builds up the body” (Stedman 1972, 81). The word equip means
to take something that is deficit and make it ready. Equip also is a word used to describe
training someone in order to adequately to prepare them for a responsibility. David
Hocking observes that “The idea is to make something usable, to restore it, to make it
complete, or in the spiritual realm, to bring to maturity” (Hocking 1985, 30). So the
responsibility is upon the pastors, teachers, and apostles to equip the laity to minister. The
result will be ministry participation, which in turn will bring about inclusion.
Leslie Mitton makes this very clear when he says,
The work of ministry is not something done by a special person in the
church so much as that for which all church members are being prepared.
The emphasis in ministry is not so much on certain people with special
status and official positions, but rather on the fact that all who have gifts
have them in order that with them they may serve the community as a whole.
. . . All Christians are called to the work of the ministry. (1976, 151)
Findley Edge feels the church has placed inadequate emphasis on the ministry of every
Christian. The conversion experience is often shallow (Edge 1985, 28), and instead of
Christian transformation starting with baptism, it often ends with it. The problem with the
church is not that we don't have enough members but that we don't have enough ministers
(1985, 29). Edge blames it on the clergy for not equipping the laity to participate in
ministry, for he feels laypersons are what they are today because those called to equip
them are not adequately preparing them for ministry (1985, 38). But Paul Stevens says,
“People are beginning to view the church through equipping eyes, to see the church less
like a bus (with one driver and many drowsy passengers) and more like a body with all
members active and essential” (1985, 13).
The Holy Spirit imbues his gifts to all the believers to participate in ministry.
Everyone is given different gifts, because God means to involve everyone in fulfilling the
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needs of the church. The Holy Spirit’s gifts are given to all believers for the common
good of ministry, and the combination of gifts is unique to each believer (1 Corinthians
12:7, 11–12). All believers are given gifts of the Spirit; therefore, all believers are to
participate in ministry for the edification of the church and for all the saints to come to
unity and faith in the knowledge of the Son of God.
In a given church, there are people with gifts, talents, skills, and abilities. The
church has to create an atmosphere for the members to participate in ministry. The
leadership has to mobilize the members to participate in ministries. Ed Stetzer and Mike
Dodson call this “laypeople mobilization” (Stetzer and Dodson 2007, 139). They propose
three components for effective laypeople mobilization. First, it is important to create an
atmosphere of expectation, which means that the laity step in and get involved in ministry
(2007, 139). Second, there must be an atmosphere of equipping, which means the leader
engages the people in a process of discovering their gifts and passions and assigns
responsibilities accordingly (2007, 140). Third, the leader must create an environment of
empowerment, which means giving authority to the members to the extent that they take
ownership of the ministry plus affirm when the ministry is well done (2007, 142–43).
It is generally felt, as referenced by Nancy Voorhees in her dissertation, that the
church is still in line with the “vital few and trivial many” theory of Vilfredo Pareto, an
Italian economist. The theory proposes that a small number of causes are responsible for
a large percentage of the effect. The theory, as applied to congregational life, means that
20 percent of the people do 80 percent of the work. Put in other terms, it can also be said
that 80 percent of a church's resources are used by 20 percent of the constituent
(Voorhees 2005, 51). But churches need not be in line with the “vital few and trivial
many” theory. If laypersons can be raised to the level of participating in ministry and they
take upon themselves the mandate to minister, the church can be strengthened to grow
and fulfill the gospel commission given to the church.
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Missional Practices
Engaged members participate missionally; fully engaged members acknowledge
in thought and in action that mission is a mandate given to the church. The Trinitarian
formula of mission consists of God the Father sending the Son, the Father and the Son
sending the Holy Spirit, and then all three sending the church; the life of the church’s
mission comes from God (Bosch 1991, 390). The whole life and purpose of the church is
to participate in the movement of God’s love toward people. There is a church because
there is mission, not vice versa (1991, 390).
Charles Van Engen emphasizes that developing a congregational missiology is
imperative for the church and for the mission, as each is understood in relation to the
other (Engen 1991, 21). So it is important that the church catch the vision of mission.
Lesslie Newbigin states, “Just as we must insist that a church which has ceased to be a
mission has lost the essential character of a church, so we must also say that a mission
which is not at the same time truly a church is not a true expression of the divine
apostolate” (Newbigin 2008, 201).
Mission is essential to the life of the church. It is through missional engagement
that the church lives and expands God’s kingdom. According to David Bosch the church
is a group of people involved in creating new relationship not only among themselves but
with the society large to bear witness to the lordship of the Christ (Bosch and Bosch
1991, 169). Witnessing the lordship of Christ is missionary work. Missionary activity
both around and abroad, “is not so much the work of the church but simply the church at
work” (Power 1970, 141). “The church, therefore, is blessed and elected not for privilege
but for service in mission, joining God in God’s love for the world (Coalter and Cruz
1995, 40).
The whole world is a mission field, and the church exists within that world.
Reggie McNeal argues, “People don’t go to church; they are the church. They don’t bring
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people to church. They are the church; they bring the church to people” (2009, 45).
Reggie recommends three shifts in thinking and behaving: (1) from internal to external in
terms of ministry focus, (2) from program-development to people-development in terms
of core activity, and (3) from church-based to kingdom-based in terms of leadership
(2009, 18).
Each member of a church is a missionary. As God the Father sent the Son, so the
church sends its members for mission work. McNeal compares mission work to a
journey. Missionally focused members live with the idea that they are on a mission trip
where they share in the work of God around them, are alert to the Spirit’s promptings,
and serve people in tangible ways that often involve some sacrifice or even discomfort.
People do different jobs, but they are intentional blessing agents of the kingdom of God
(2009, 54). They use their life assignments as missionary posts to bless people. The idea
is that in their daily lives, daily routines, relationships, social networks, and fields of
influence, the people of God represent God to the people. When churches become
intentional about engaging members in mission, members have opportunities to engage in
outreach ministry. The sure sign of full engagement of members is that they are missionminded and involved in service to the community.

Summary
In this chapter, I outlined the use of the term engagement in the workplace and
adapted it to church practices. I also presented from the literature that the fundamental
inclusive engagement practices for churches are attendance, spiritual growth, ministry,
and missional activity. I further contended that if these inclusive engagement practices
were effectively experienced, they would foster inclusivity, which paves the way for
strengthening member engagement among Adventists in the Washington, DC,
metropolitan area. In the next chapter, I present organizational inclusion models and
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adapt them to develop a biblical model of inclusivity. This serves as a framework to build
on the practices of the Adventist church so as to increase inclusivity and strengthen
member engagement.
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Chapter 3
Organizational Inclusion Models
As an organization, the church ought to be a place of inclusion. Inclusive church
practices strengthen member engagement, because members of the church are human,
and they desire to be included. In this chapter, I expand on this supposition by exploring
all-channel network organizational inclusion models, as presented by Lee Bolman and
Terrace Deal; this model provides insight for small group integration. I also look at Sally
Helgesen’s web-of-inclusion model, which explains how one web includes multiple
connections. I then adapt these to develop a biblical model of inclusivity.

Social Inclusion: A Basic Human Need
Studies in social psychology suggest a sense of belonging is a basic human need.
Societal life is conducted within a framework of relationships where people seek
inclusion and belongingness (Abrams, Hogg, and Marques 2005a, 1). After primary
needs such as food and shelter are satisfied, the need to belong is among the strongest of
human motivations (Baumeister and Leary 1995, 497–529). People strongly desire social
attachments, exert considerable energy to develop and sustain them, and are adversely
affected by their dissolution or absence (Abrams, Hogg, and Marques 2005, 64).
Mark Leary claims that the experience of inclusion in a group is frequently
accompanied by positive emotions, but the experience of being excluded typically leads
to negative emotions, including sadness, loneliness, jealousy, anger, shame, and anxiety
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(Leary 2001a, 221–29). And his later research suggests that those human beings who
lived in groups and sought and sustained supportive relationships with others may have
been more likely to survive than those who lived alone (Leary 2001b, 3–20).
Dominic Abrams, Michael Hogg, and José Marques point to two major types of
exclusion: individual exclusion and group exclusion. Two prime examples of individual
exclusions are ostracism and stigmatization. Rejection and social exclusion are almost the
same as ostracism. Ostracized individuals feel sad and angry and report lower levels of
belonging, self-esteem, control, and meaningful existence (Abrams, Hogg, and Marques
2005a, 58). On the other hand, stigmatization extensively discredits the individual,
reducing him or her from a whole and significant person to a tainted, discounted one
(Goffman 1986, 3).
Group exclusion includes intergroup boundaries and marginalization. Intergroup
boundaries set certain individuals out of a group. Pickett and Brewer observed that group
memberships are very important because they meet individual’s needs for belongingness,
security, and assimilation. When a member of a group is led to believe that he or she is
not fully accepted, that person’s group status is threatened (Abrams, Hogg, and Marques
2005b, 91). Such an attitude from the inner group encourages disengagement from the
group. While groups are supposed to provide shelter, support, and a collective sense of
self for their members, the group gives up some members and excludes them because of
these members’ deviant identities (Abrams, Hogg, and Marques 2005b, 190–216).
James Garbarino, as cited by Abrams et.al, found that excluded people become
more aggressive, not just toward people who rejected them but toward new people who
have not done anything to them (Abrams, Hogg, and Marques 2005b, 29). Socially
excluded people also show broad declines in prosocial behavior. They become unhelpful,
even if helping would cost them nothing at all (Abrams, Hogg, and Marques 2005, 35).
The loss of social connection frustrates them as they long for this social need. This
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motivates individuals to desire new connections and try hard to get along with others
from another group (2005, 35). Consequently, when people are excluded, they tend to
disengage.

Inclusion in Diverse Contexts
Many theorists, researchers, and practitioners (such as business professor Martin
Davidson, economist Robin Ely, diversity specialist Bernardo Ferdman, and social work
and management expert Michalle Mor Barak) have emphasized the benefits of diversity
in organizations in the context of efforts to expand social justice and civil rights across
the lines of race, gender, age, and disability (Ferdman and Deane 2014, 6). R. Roosevelt
Thomas describes diverse workplaces as arenas “where no one is advantaged or
disadvantaged . . . where ‘we’ is everyone” (1990, 107). Holvino et.al describe the
difference between an exclusionary and multicultural organization: he claims
multicultural organizations “seek and value all differences and develop the systems and
work practices that support members of every group to succeed and fully contribute”
(Holvino et al. 2004, 248).
While many scholars argue for the benefits of diversity, many also point to the
negative outcomes of diversity. Elizabeth Mannix and Margaret Neale list advantages of
diversity, such as “creativity and quality of team performance,” but also note that
“diversity creates social division, which in turn create negative performance outcomes for
the group” (2005, 31). Other reviewers (such as professor Sunjin Horwitz, educational
consultant Irwin Horwitz, professor of organizational behavior Daan van Knippenberg,
and professor of behavior and performance management Michaela Schippers) also report
mixed results on a range of process and outcomes with regards to the efforts of diversity
in work groups (Ferdman and Deane 2014, 8).
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On the other hand, some scholars do not see diversity as completely negative or
positive. According to them, diversity may not bring benefit to an organization when it is
“not addressed” (Ferdman and Deane 2014, 8) or used to bring about positive results.
Building on that perspective, Ferdman and Deane propose not to treat diversity “as
predictor of performance” but as a “moderator” of relationship between the groups. In
this approach, they propose inclusion as the key factor in increasing performance.
Through exercising principles of inclusion, relationships are expected to be stronger in
more diverse groups (Ferdman and Deane 2014, 8). Thus, whether or not inclusion is a
predictor, a moderator, or both, it is clear that inclusion is critical in the context of
diversity. Martin Davidson highlighted the idea that “if diversity initiatives address ways
of building structural and psychological inclusiveness for organizational members, they
are more likely to be successful” (1999, 174).
Frederick Miller and Judy Katz state, “If an organization brings in new people but
doesn’t enable them to contribute, those new people are bound to fail, no matter how
talented they are. Diversity without inclusion does not work” (2002, 17). The role of
inclusion in diversity is imperative. Inclusion, as stated earlier, is considered as the basic
need of any human being. Nicola Pless and Thomas Maak call such expectation “mutual
recognition” of humans for each other, which incorporates “emotional recognition,
solidarity and legal and political recognition” (2004, 131). They argue that these types of
recognition are developed through “reciprocal understanding, standpoint plurality and
mutual enabling, trust and integrity,” which together lead to an “intercultural moral point
of view” (2004, 129, 131).
Inclusion can be viewed from two different perspectives: (1) the people’s and (2)
the organization’s. From the people’s perspective, inclusion recognizes ways in which
people are different and at the same time facilitates approaches to allow them to coexist
(Ferdman and Deane 2014, 11). Further inclusion focuses on individuals as part of a
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group and highlights “multiplicity and integration” of the individuals for empowerment
and equality (2014, 11). From the organization’s perspective, inclusion is designed to
increase the participation of all the stakeholders and leverage the diversity effects on the
organization (Roberson 2006, 219).
Bernardo Ferdman adds that inclusion expects everyone to participate, contribute,
have a voice, and feel they are connected and belong without losing individual identity
(Ferdman 2010, 37). Further, he says inclusion involves recognizing, appreciating, and
allowing members of different cultural and identity groups to work together, using their
differences for common good (Ferdman 2010, 37). Church is both an organization and its
people. People are different but coexist as one. Their lives are not without conflict, but
inclusion promotes integration of the individuals for equality and empowerment. From an
organizational perspective, leaders expect all members of the church to participate to
leverage diversity effects on the organization.

Multilevel Inclusion
Church is a place of “multilevel inclusion” (Schaufeli 2014, 17). The levels
include individuals, groups, leadership, organization, and community. In a church, an
individual as a member is mostly part of a group within the church, led by the ministry
leaders within the organizational framework. As part of the greater community, the
church impacts the outside community. This multilevel inclusion in a diverse church is
key to strengthening members’ engagement in ministry and mission.
Bernardo Ferdman and Barbara Deane’s concept of multilevel inclusion is
illustrated in figure 3. This figure shows how individual experience is the foundation for
inclusion, which evolves to include the society at large.
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Figure 3: Multilevel Inclusion
Adapted from Ferdman and Deane (2014, 17).

Ferdman and Deane explain multilevel inclusion as follows: (1) individuals
engage in a range of inclusive behaviors as they relate to others around them, and they
also become recipients of such behavior; (2) groups create inclusion through suitable
practices and appropriate behaviors, such as treating everyone with respect, giving
everyone a voice, and emphasizing collaboration; (3) besides the importance of
interpersonal behaviors, leaders also have the responsibility of making connections
between organizational goals, mission, vision, and inclusion; (4) organizational policies
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and practices that apply to individuals and are executed by leaders play a critical role in
fostering the inclusive climate (2014, 17–20).
Adventist churches in the Washington, DC, metropolitan area are diverse in
membership. Thus the framework of multilevel inclusion is imperative for strengthening
member engagement in each church. The practice has to grow from members to groups
and teams and then, through inclusive policies and practices, from groups and teams to
society. The leaders and organization of the church play a connecting role through
organizational policies. When such multilevel inclusive practices are applied from
members all the way to the society or community, members, leaders, and the organization
can effectively engage in their ministries and missions. With this background in place, I
now turn to the next section, which presents an organizational construct that clarifies how
groups can be connected in order to experience wholesome relationship within an
organization.

Inclusion Models
In this section, I briefly survey two inclusion models: (1) Bolman and Deal’s allchannel network model of inclusivity and (2) Sally Helgesen’s web-of-inclusion model.
The former explains how groups can be networked together for inclusion within an
organization. And the latter provides a framework for group and organizational principles
of inclusivity. After exploring each of these models, I then turn to a discussion of biblical
models of inclusion.

All-Channel Network
The “all-channel network” model presented by Bolman and Deal provides insight
for small group integration. It creates multiple connections so that each group can interact
with the other. Information flows freely, and decisions touch multiple bases. This model
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works well with larger and more complicated tasks as well (Bolman and Deal 2013, 105–
6). For churches larger than five hundred members that often must address cross-cultural
issues, this model works well. Figure 4 explains how groups can be connected even when
the group is too large to foster connectivity.

Figure 4: All Channel Network
Adapted from Bolman and Deal (2013, 105).

Bolman and Deal use basketball to provide a helpful analogy. In basketball,
players play in close proximity. In this game, the offense becomes defense and vice
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versa. Each player depends on the performance of the others, and each may be involved
with any of the other four. Anyone can handle the ball and attempt to score; everyone is
on the move. Patterns emerge according to the situation. The whole game depends upon a
flowing relationship among the team members, and players who play together for a long
time develop a sense for what their team members can do. Newcomers find it difficult to
adjust (Bolman and Deal 2013, 109).
I imagine this happening in a church—each member and each small group playing
the game of the church, feeling included in relationships, worshiping, and being involved
as a team with a sense of oneness and ownership. This is well illustrated by the Seventhday Adventist Church, as described in chapter 1. Church delegates from “every nation,
tribe, tongue, and people” (Revelation 14:6) gather during the General Conference
session, bringing their local expressions but making decisions on the basis of consensus
as one team (Rodríguez 2016, 351). Inclusivity both in structure and practice enhance
member engagement to a greater level.

Web of Inclusion
In many ways, Sally Helgesen’s web-of-inclusion model is similar to Bolman and
Deal’s all-channel network. In the same way teams make multiple connections, a web
also utilizes multiple connections to make up the whole. The organizational structure of a
web is organically designed to connect the edges and the center to include everyone
involved.
A web is usually circular in shape, with the leader at the center and the lines
radiating outward to various points. It expands and embraces the world outside of the
organization. The points are bound together by an irregular interweaving of axial and
radial lines. The interweaving made the structures integrated and connected through
relationships. When an organization structured as a web attempts to be inclusive, it brings
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everyone at every point closer to the center to tighten ties, provide increased exposure,
and encourage greater participation (Helgesen 1995, 20).
In her book The Web of Inclusion: A New Architecture for Building Great
Organizations, Helgesen offers two organizational examples of webs of inclusion: (1)
Don Wolf’s the Village Voice and (2) The Female Advantage. I discuss each of these in
the subsections below.

Example 1: The Village Voice
Helgesen says that as an interactive leader, Wolf, chief editor of the Village Voice,
a weekly newspaper of Greenwich Village in New York City, sought to strengthen ties
throughout the organization by continually breaking down barriers. This had the powerful
effect of making everyone at every level feel included (Helgesen 1995, 6). The team was
a diverse group with many different skills, and Wolf made it a place where they were
encouraged to develop their talents. No role was exclusively one person’s; their contracts
were not rigid. If the employees wanted to write for other papers in order to make
additional money, he permitted them to do so (1995, 7).
Wolf recognized what Anita Roddick, founder of the Body Shop, articulated
when she said that money is not the most important thing to people; what most people
really want from their organization is the feeling that they are part of something (1995,
7). One of the organizational principles revealed in this observation is if an organization
fails to make people feel as if they are a part of something that matters, it will have to pay
them more in order to keep them. This is true of the church. Clergy and church members
are to help each other feel important so as to keep them within the fold. When people feel
disregarded, they will disengage both psychologically and physically.
This principle of inclusivity in the organization is illustrated again through Wolf,
who understood there was diversity in the staff of the Village Voice. It had an unlikely
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mix of individuals who often sharply disagreed. He understood that the diversity of views
was necessary if the paper was to avoid becoming predictable. But he maintained balance
by means of a strategy of inclusion that continually supported individual and dissenting
views. This approach involved everyone, so they felt they were part of something
important and something new was always evolving. Everyone who was part of the
newspaper felt the sense of ownership, though they had none (1995, 7).
In many ways, this parallels a church organization. As stated in chapter 1, the
Adventist Church is culturally diverse. With such diversity comes dissenting views and
opinions, making it all the more important to promote a sense of inclusion that fosters
involvement and ownership. Inclusivity can take a member from having the perspective
of your church to that of my church and then on to our church.
Once again, Helgesen uses the life of Wolf to explain the principle of consumers
feeling equal. Later in his life, Wolf ran the mayor’s office, and he ran that office the
same way he had run the Voice: talking to everyone, finding out what was on their minds,
leaving his door open, and giving everyone access. Essentially, he saw people as equals
no matter what their positions. He invited common people to have lunch with him so as
to discover what they were thinking about. He created a family-like atmosphere charged
with fierce loyalty (1995, 8). Such an atmosphere is desired in a church, for a church is
considered as a family and community where people are treated equally before God and
man. A family-like atmosphere can foster inclusion, connection, and involvement.

Example 2: The Female Advantage
Helgesen further expands the thought of inclusion by drawing lessons from her
book The Female Advantage: Women’s Way of Leadership, which examines
organizations run by women. She states that women leaders she studied built organic
organizations; their focus was relationships in which the niceties of hierarchical rank and
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distinction played little part. Their communications were multiple, open, and diffuse.
They put themselves in the center of the organization rather than at the top, and they
emphasized accessibility and equality. They labored to include people in their decisionmaking. Helgesen named such organic organizational entities “webs of inclusion” (1995,
20).
Helgesen describes this kind of organization as a web, because she noticed it bore
an architectural resemblance of a spiderweb. The leader was at the central point, and lines
radiated outward to various points, which formed loose concentric circles. The
interweaving made the structures inextricably integrated and connected (1995, 20).
Furthermore, Helgesen observed that the women leading these organizations continually
labored to bring everyone at every point closer to the center to tighten ties, provide
increased exposure, and encourage greater participation. Also like a spiderweb, the
structure of the organization was “continually built up, stretched, altered, modified and
transformed” (1995, 29). Such inclusive principles build people, groups, and
organizations and strengthen participation and growth. It is true in churches and for
building the kingdom of God. Therefore, the Bible presents many models of inclusivity
for God’s church for people to know and practice.

Toward a Biblical Model of Inclusivity
In the following subsections, I present three components of a biblical framework
for the concept of inclusivity. First, I build on the previously discussed exclusioninclusion (E/I) dynamic by highlighting Jesus’s description as “a friend of tax collectors
and sinners” (Luke 7:34). Second, I expand on the notion of inclusive diversity through a
discussion of Paul’s “neither Greek nor Jew” paradigm (Galatians 3:28). And third, I
develop a biblical web-of-inclusion model by exploring the “all things in common”
paradigm of the early church (Acts 2:44).
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“Friend of Tax Collectors and Sinners”
God is an inclusive God. The Bible is an inclusive book. Several portions of
Scripture confirm the above statements. For instance, the Lord God proclaims through the
prophet Isaiah, “ Do not let not the son of the foreigner . . . speak, saying, ‘The LORD has
utterly separated me from His people,’ nor let the eunuch say, ‘Here I am, a dry tree’”
(Isaiah 56:3). The Lord says this: “To the eunuchs who keep My Sabbaths, and choose
what pleases Me, and hold fast My covenant, even to them I will give in My house and
within My walls a place and a name” (Isaiah 56:4–5). He concludes the message as
follows: “Even them I will bring to My holy mountain, and make them joyful in My
house of prayer. Their burnt offerings and sacrifices will be accepted on My altar; for My
house shall be called a house of prayer for all nations” (Isaiah 56:7; italics added).
This salvific message of good news goes to “every nation, tribe, tongue, and
people” (Revelation 14:6; italics added). God includes everyone in his plan of salvation.
The Holy Spirit convinces people of every nation, tribe, language, and people to accept
the free offer of salvation through Jesus Christ. This is evidenced by the multiplicity of
people gathering around the throne of God at the end of times. To that effect, Scripture
states it as follows:
After these things I looked, and behold, a great multitude which no one
could number, of all nations, tribes, peoples, and tongues, standing before
the throne and before the Lamb, clothed with white robes, with palm
branches in their hands, and crying out with a loud voice, saying, “Salvation
belongs to our God who sits on the throne, and to the Lamb!” Revelation
7:9–10)
The use of the plurality of “nations, tribes, peoples, and tongues” strongly indicates how
God includes all people.
God’s call to salvation and to be in his house is given to everyone, for the
Scripture says, “Ho! Everyone who thirsts, come to the waters; and you who have no
money, come, buy and eat” (Isaiah 55:1; italics added). This inclusive invitation was
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offered through the life and death of Jesus Christ: “For God so loved the world that He
gave His only begotten Son, that whoever believes in Him should not perish but have
everlasting life” (John 3:16; italics added). God’s love was demonstrated through the life
and death of Jesus Christ. Jesus died for all; no one is excluded. The positive paradox of
inclusion is that “all have sinned and fall short of the glory of God” (Romans 3:23; italics
added), and “whoever believes” in Jesus Christ shall be saved (John 3:16; italics added).
When Jesus said “whoever,” he included everyone—everyone who believes in
him will have eternal life. His inclusion did not mean all religions are the same and
everyone worships the same god (MacArthur 2002, 18–21). His inclusion is not meant to
imply a pluralistic worldview where all beliefs lead to the same outcome; rather, his
inclusivity means that he is the friend of sinners and saints alike, and he leads them to the
path of salvation. Two particular episodes in the life of Jesus illustrate this E/I dynamic.
One is when Jesus sat down with tax collectors and sinners, and the other is when he
shared a meal with them.
In the Gospels, there are eight occasions of Jesus associating with sinners and tax
collectors. According to Jewish reckoning, when anyone associated with tax collectors
and sinners, they were considered morally debased. Jewish people included the tax
collectors with sinners, for they considered tax collectors to be sinners. In his study of the
use of the term sinners in Luke, Dwayne Adams states that sinners are those who are
truly wicked (2008, 3). And in the Psalms, the word sinner refers to an enemy of Yahweh
(2008, 31). A sinner was one who faced the wrath of God because he or she was guilty of
transgressions against the Law (Adams 2008, 183). The tax collectors in Palestine during
the time of the Roman Empire were responsible for collecting money from a specific city
or geographical area. It was common for tax collectors in more developed areas to pay a
city’s rulers so that they might be chosen for more profitable duties. To cover their
investments and also earn a living, they would not only collect taxes for the empire but
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would also collect taxes for themselves at a rate that was higher than required (Silva
1994, 310–11). Therefore, tax collectors were grouped with sinners, and they were
despised and excluded from the community.
While the leaders despised sinners for their transgressions against the Law and tax
collectors for their unethical behavior, Jesus mingled with them; therefore, the Pharisees
identified Jesus with these sinners: “The Pharisees and scribes complained, saying, “This
man receives sinners and eats with them” (Luke 15: 2).
Nathan Coleman reflects on it as follows: Jesus associated with people the elite
did not deem honorable enough to interact with. Jesus initiated with these people on his
own terms, and he never stopped them from coming to him. His propensity to openly
include those of low honor in the kingdom was radical. Our hope as churches should be
to follow him in this radical viewpoint, never hesitating to reach out to those we might
incorrectly regard as unworthy (Coleman 2015, 47).
Not only did Jesus sit with the sinners and tax collectors, but he also shared meals
with them. Levi, after accepting a call to be Jesus’s disciple, arranged a banquet to
celebrate his call to his discipleship. Though the friends Levi invited would have been
mostly tax collectors and sinners, Jesus went to the party (Blomberg 2005, 100). New
Testament scholar Craig Blomberg adds, “There were always kingdom purposes involved
in Jesus’ presence at banquets and other special meals” (2005, 123). Blomberg believes
that the ultimate purpose was to lead sinners to repentance, but the first step of leading a
sinner to repentance is to bring him or her out of exclusion to inclusion.
Another story where Jesus dines with a tax collector is recorded in Luke 19:1–10.
Zacchaeus was a wealthy tax collector, and while he showed eagerness to see Jesus, he
did not initiate their meal together. It was Jesus who initiated the hospitality (Nolland
1989, 905). Jesus wanted to engage with Zacchaeus, so he included the excluded man by
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going to his house. By doing so, Jesus provided a great example of taking the initiative
and going to somewhere contrary to what might be expected (Marshall 1978, 694).
Ellen White, one of the founders of Seventh-day Adventist mission, wrote,
“Christ’s method alone will give true success in reaching the people. The Saviour
mingled with men as one who desired their good. He showed His sympathy for them,
ministered to their needs, and won their confidence. Then He bade them, ‘Follow Me’”
(1990, 143). Inclusivity demonstrated through mingling with and meeting the needs of
the people is therefore vital to the ministry of the Adventist Church.

“Neither Greek nor Jew”
Paul’s message to both Jews and Greeks in Corinth was that everyone is saved
through belief in “Jesus Christ and Him crucified” (1 Corinthians 2:2). He correctly
argued that Christ’s substitutionary death has made way for reconciliation with God.
Therefore the cornerstone of Paul’s theology of mission is that God accepts people
unconditionally (Bosch 1991, 158).
Based on this mission theology, Paul claims that there is no difference between
Jews and Greeks. He establishes this view by presenting the argument that “they are all
under sin” (Romans 3:9), and all “fall short of the glory of God” (Romans 3:23).
Therefore, all have become subject to the wrath of God (1 Thessalonians 1:10). Paul
takes it further and states that because all have sinned and fallen short of the glory of
God, all are justified by the grace of God (Galatians 2:15–17). The grace of God is
extended to “everyone who believes, for the Jew first and also for the Greek” (Romans
1:16). Since grace is extended to all, God is God of Jews and Greeks alike.
Because God through Jesus Christ is God of both Jews and Greeks, both are
descendants of Abraham. Paul validates this: “If you are Christ’s, then you are
Abraham’s seed, and heirs according to the promise” (Galatians 3:29). Paul argues that
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there is no distinction between Jew and Greek (Romans 10:12) and then expands his
argument to other diverse groupings: “There is neither slave nor free, there is neither
male nor female; for you all are all one in Christ Jesus” (Galatians 3:28). These groupings
are not unique to Paul’s context; they also are present in Adventist churches in the
Washington, DC, metropolitan area. Adventists in this region are from all nations and
tongues and from a variety of hierarchical, sociological, and cultural groups.

“All Things in Common”
The early Christian church was networked together in worship, fellowship, and
socialization. Or, to use the terminology from previous sections, it functioned as a
biblical “web of inclusion.” The descriptions in the book of Acts are of believes being
together (1:15; 2:1, 44, 47), praying together (1:14; 2:42; 4:24), holding everything “in
common” (2:44), being of one heart and one mind in agreement (4:32; 15:25), and
sharing all possessions (2:45; 4:32, 34). “All who believed were together, and had all
things in common” (Acts 2:44).
This began when “the multitude came together” and heard people speak in
tongues (Acts 2:6). Peter preached to the gathered people, and three thousand were
convicted of their sins and were baptized. The baptized members functioned as one web:
a church. This web had four characteristics: the church steadfastly continued in (1)
apostolic teaching or doctrine; (2) in fellowship, which bonded the entire group together;
(3) in breaking bread together; and (4) in prayer (Acts 2:42). On one hand, they
proclaimed the gospel message; on the other hand, they experienced positive social bonds
among the community of believers (Thompson 2015, 92). I call this experience a web of
spiritual socialization. This spiritual-social web of connections fostered both “worshipful
activities” and “social bonds” (2015, 42).
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The web was strengthened because every strand was connected: in unity, the
apostles did many wonders and signs (Acts 2:43). The web was further strengthened
because “all who believed we together, and had all things in common” (Acts 2:44). They
were shaken loose from possessiveness and self-seeking; a sense of belonging ruled
them. It was no longer I and mine, rather, it was we and ours (Faw 1993, 49).
Further, the web of togetherness expanded through their gathering in the temple to
worship and their breaking bread in one another’s houses. This was unity and harmony in
real life. Commenting on the temple prayers and the meetings in their homes, Howard
Marshall says these believers were open and frank in their relationships, the mark of
selfless dedication to the Lord. As they broke bread in their homes, they were sure that
Jesus was right there with them (Marshall 1978, 83).
The strands of the church web steadfastly continued through the teaching of
apostolic doctrines, participating in fellowship and prayer, having all things in common,
worshiping in the temple, breaking bread together, and receiving the favor of people.
“And the Lord added to the church daily those who were being saved” (Acts 2:47).
According to New Testament scholar Richard Thomson, unity happened because
these believers had a common focus: being faithful to God (2015, 97). The group that
was once diverse both in background and socioeconomic status unified. They came
together to form a web to strengthen and expand, providing an exemplary model of
inclusion for the church today.
But the twenty-first century Adventist Church in Washington, DC, has a long way
to go to realize the vision of the early church. There is worship, fellowship, prayer, and
praise, but the church can seldom be described as sharing everything. Worshiping in one
accord is foreign. Not all strands of the web are connected. The web of inclusivity must
be strengthened and expanded.
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Summary
In this chapter, I demonstrated that social inclusion is a basic human need,
highlighted a multilevel inclusion approach, provided two organizational inclusion
models, and integrated three models into a biblical inclusion model. I also built a biblical
framework based upon the organizational inclusive theories, namely “neither Jew nor
Greek,” “friends of sinners and tax collectors,” and “all things in common.” Now I turn to
field research among the Adventists in the Washington, DC, metropolitan area to explore
the inclusivity level between members, which I argue will strengthen member
engagement.
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Part II
Field Research: Analyzing Member Engagement among
Adventists
In part II of this dissertation, I describe the field research methodology, findings,
and analysis that demonstrate the importance of inclusivity for strengthening member
engagement in Adventist churches. In chapter 4, I provide an overview of my research
rationale and detail my research process. I explain the methodologies—survey, semistructured interviews, and focus group—and the means by which I enhanced the
reliability and validity of the research. In chapter 5, I report key research findings and
themes, which include acceptance, prioritization, and ministry and missional
involvement.
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Chapter 4
Research Methodology
In this chapter, I continue to examine the role of inclusivity in strengthening
member engagement using the theoretical frameworks developed in part I. I explain the
rationale for field research, state the objective of the study, and present research
questions. In addition, I describe the methods I used to explore the social, cultural, and
religious dynamics affecting member engagement among Adventists in the Washington,
DC, metropolitan area: a survey, semi-structured interviews, and focus groups. I highlight
the strengths and weaknesses of these methods, discuss ways to enhance reliability and
validity, list limitations, and describe my approach to data analysis.

Research Rationale
In this section, I briefly explain the rationale behind each research method used in
the study. First, I reiterate the purpose and reasons for conducting the field research.
Second, I outline the research questions, explain how they address gaps in the literature,
and present reasons for choosing each research method.

Gaps Addressed
While the literature review provided details of different organizational models of
inclusivity, member engagement practices in churches, and information concerning the
sociocultural-religious dynamics of Adventists as they pertain to strengthening member
engagement, I needed more information to supply a full context for the study. Most of the
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literature focused on the Adventist church in general, but I wanted to know specific
dynamics impacting inclusivity and engagement in the Washington, DC, metropolitan
area. Thus my field research focuses on two Adventist churches in this region.

Research Questions
The central question prompting this study is how and why organizational
inclusivity models can help strengthen member engagement in Adventist churches. The
following questions, organized by category, provided the basis for the research:
• Sociological—What are the sociological dynamics that affect member
engagement among Adventists in the Washington, DC, metropolitan area?
• Cultural—What are the cultural dynamics that affect member engagement
among Adventists in the Washington, DC, metropolitan area?
• Religious—What are the religious or church dynamics that affect member
engagement among Adventists in the Washington, DC, metropolitan area?
In table 3, I show how these basic research questions connect to interview and focus
group questions (see interview and focus group protocols in appendix B).

Table 3: Relational Questions and Basic Questions from
Interviews and Focus Group Discussion

Interview Questions
What are the factors you think limit member engagement in the
church?
Why do you think members disengage from the church?
What are the major reasons you think people stay committed to the
church?
What do you think the church has done well in terms of helping
people recommit to the church?

Research Dynamics
Social, cultural, and religious

What do you think the church should do to help people reengage?
What are the ministry practices that help disengaged members to
reengage?
What are some sociological factors that can foster member
engagement?
What are some cultural factors that can foster member engagement?

Social, cultural, and religious
Religious
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Social, cultural, and religious
Social, cultural, and religious
Social, cultural, and religious

Social
Cultural

What, if any, suggestions do you have for the church to improve
member engagement?
What could the church do to help people become more involved as
volunteers, serving in the church and community?

Social, cultural, and religious
Social, cultural, and religious

Research Process
In this section, I outline the research process by describing the sample and
research instruments I used: a survey, semi-structured interviews, and focus groups. I
consider strengths and weaknesses of these methods and discuss the validity, reliability,
and limitations of the study.

The Sample
My field research consisted of three research methods: a confidential survey,
semi-structured interviews, and a focus group discussion. A total of 741 online surveys
and 104 regular mail surveys were sent out to Adventists from two selected churches:
Southern Asian SDA Church and Burnt Mill SDA Church. The primary purpose of the
survey method was to identify participants of different levels of engagement, namely,
engaged and disengaged. I received a total of 151 responses; of these, 74 opted for
follow-up interviews. I randomly selected 32 individuals (both engaged and disengaged)
for semi-structured interviews to identify the causes that affect member engagement. I
conducted a focus group discussion for four pastors at the end of the study in order to
validate the findings from the perspective of clergy.

Research Instruments Used
In this subsection, I present the three research instruments used in the study and
discuss their strengths and weaknesses. The three research instruments are a survey,
semi-structured interviews, and focus groups.
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Survey
A survey, as defined by Roger Sapsford, is a research tool that involves the
systematic observation or interviewing of a natural population in order to draw inferences
about causation or patterns of influence from systematic covariation in the resulting data
(2007, 12). The purpose of a survey is to generalize from a sample to a broader
population, making inferences about the attitudes, behavior, or personal characteristics of
the population (Babbie 2013, 12). According to Floyd Fowler, the survey method is
aimed at tapping the subjective feelings of the public (Fowler 2002, 2). In the present
study, “the public” consists of the members of the Southern Asian Seventh-day Adventist
Church and the Burnt Mills Seventh-day Adventist Church. The survey information I
sought was the level of member engagement in the two churches. The data collected
through the survey method was cross-sectional, as the data was collected at a single point
in time (Babbie 2013, 147).
I collected survey data primarily through the internet, which has become the
standard medium for data collection (Fowler 2002, 7). Nonetheless, experts recommend
that surveys be used only when it is certain the information cannot be obtained in other
ways (2002, 3). Since I was not able to meet in person with all the members of two
churches, I used the online platform Qualtrics1 to administer the survey. In addition to
sending out online surveys via e-mail, I sent hard copies of the survey to members who
were not equipped to use e-mail.
In this particular study, it was imperative to identify members with different
levels of engagement without appearing to label any member as engaged or disengaged.
Since this online survey method allows for a high degree of anonymity (Bernard 2006,
256), it was appropriate and effective for this study.

1 www.qualtrics.com
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The strength of the survey was that, with very little cost and in a short period of
time, I was able to administer the research tool to a large number of participants. Internet
surveys are easy to build, administer, and analyze (Bernard 2006, 189). Surveys also are a
systematic way to gather information (Groves et al. 2009, 2); all respondents get the same
question, and there is no worry about administrative bias (Bernard 2006, 258). I was
permitted to ask personal questions about church engagement, something I might not
have been able to get “away with in a personal interview” (Bernard 2011, 192). In selfadministered surveys, participants are not pressured in any way. Further, the anonymous
online environment provides a sense of security that elicits more honest self-reporting on
sensitive subjects (Bernard 2011, 193), such as a people’s levels of engagement with their
churches.
One drawback of the survey tool, however, is that the interviewer retains little
control over the effort a user puts into a self-administered survey; this applies whether the
questionnaire is delivered on paper or over the internet. There is always a danger that no
matter how hard an interviewer attempts to produce culturally correct questions, the
responders will make culturally inappropriate choices (2011, 193). Also, when the
surveys are mailed out or sent electronically, the response rate varies from 20 to 30
percent. When the responses are too few, the researcher is unable to draw reliable
conclusions about the larger population. Professor of anthropology H. Russell Bernard
expresses doubts about whether a person who fills out a response is necessarily the right
one to receive the questionnaire in the first place (2011, 194). In addition, such selfadministered surveys cannot be answered by the nonliterate or illiterate population (2011,
194).
In my experience, administering the survey presented little difficulty, as I did
most of it online. Nonetheless, obtaining electronic identifications of the members from
church secretaries proved difficult, and I had to be persistent to gain members addresses
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from the senior pastors. Initially, I thought all recipients would respond because the
survey was coming from their pastor. But that was not the case: fewer than 30 percent
responded. The interviewer was not there in person to guide the thoughts of the
responders. Survey participants could remain anonymous or opt to participate in the
interviews, thereby revealing their identities by voluntarily offering their names and
addresses. When I administered the survey in person, the interviewees were more willing
to opt for follow-up interviews, compared to online respondents.

Semi-structured Interview
After identifying both the engaged and disengaged respondents, I conducted semistructured interviews. This method enabled me to further explore the dynamics
underlying member engagement.
A semi-structured interview is a scheduled activity. Although it is open-ended, it
follows a general script and covers a list of topics (Bernard 2011, 156). While addressing
sufficiently specific topics related to the study, the semi-structured interview leaves space
for participants to offer a new focus to the study (Galletta and Cross 2013, 24). This
structure has multiple segments that move from open-ended questions to more theoretical
question as the interview progresses (2013a, 24). Some of my interviews were quite long,
ranging from open-ended to more theoretical questions.
Interviewing is considered to be the universal mode of systematic inquiry (Hyman
1954, 27). Though face-to-face interaction, the interview provides an opportunity to
know respondents’ inner views on a subject. (Kvale 2007, 10). The format draws out the
experiences and knowledge of the respondent in the context of their daily lives (2007,
11). Therefore, it is a meaning-making practice on the part of both interviewers and
respondents (Holstein and Gubrium 1995, 4).
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The primary strength of the semi-structured interview is that it is interactive. I was
able to converse with the interviewees and ask various probing questions in order to
obtain valuable input. Through such interactive interviews I was able to obtain more
accurate data than I may otherwise have, an idea confirmed in the literature on the subject
(Bernard 2011, 189). The semi-structured interview also has the advantage of including
open-ended questions that lead to the right application. While we cannot expect a
respondent to fill in a questionnaire for two long hours, an interview might reasonably
take an hour or two (2011, 190), and still the interviewees would be willing to answer
queries. I spent more than two hours on three of the interviews. The average time spent
on each interview for this study was ninety minutes.
An added advantage I experienced during the interviews was that I was able to
call the subjects back if I needed any clarifications on particular views. I could also
develop a personal rapport with the interviewees (2011, 158), which was beneficial for
deeply exploring the research questions.. In semi-structured interviews, the interviewer
can assure the respondents, in person, of the confidentiality and anonymity of the
interview. The interviewer has a set of questions on hand to guide him or her through the
interview (2011, 158). The interviewer also can create sub-questions on the spot to direct
a respondent to the focus of the study. In addition to the answers, the interview can
observe a respondent’s feelings, emotions, and body language (2011, 158).
The weakness of the interview format is that it must be conducted according to
the convenience of the respondents, which could be both time-consuming and expensive
for the researcher (2011, 191). The interviewer may be expected to travel long distances
to meet with a respondent. If a respondent cancels or becomes unavailable for whatever
reason, the researcher’s time and money will have been wasted. Fortunately, this did not
happen to me, although at times I traveled thirty or forty miles to conduct interviews.
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In certain cases, respondents digressed far from the topic after apparently
misunderstanding the meaning of the question. During the whole process, only one
respondent truly went off on a tangent, but I was able to bring this respondent back to the
theme of the study.
In semi-structured interviews, the interaction between interviewer and participant
has the potential to yield disjunction in meaning and intent. Since there is unpredictability
in interviewing, there could be unethical situations or methodological challenges
(Galletta and Cross 2013b, 74). Because I was a pastor of the church interviewing the
members of the church, the interviewees initially hesitated to be forthright in answering,
but after I opened up about my experience in engaging in churches, they felt comfortable
to respond.

Focus Group
Michael Bloor defines a focus group as “participants [who] engage in
‘retrospective introspection’ to attempt collectively to tease out previously taken for
granted assumptions” (2001, 6). Focus groups are normally recruited to discuss a
particular topic (Bernard 2011, 172). It basically is a group interview (Morgan 1988, 7),
though the dynamics are somewhat different in that the participants reflect on the
findings. A focus group provides a group impression of a given issue (Bloor 2001, 7). It
does not replace any research done prior to the group study but, rather, complements the
findings (Bernard 2011, 173).
Bernard Russel has suggested that a focus group should consist of six to twelve
members, plus a moderator. If there are fewer people, there is a danger that one or two
could dominate the discussion (2011, 175). On the other hand, smaller groups are good
for in-depth study and discussion. The focus group I conducted had four members, plus
the moderator. The participants were chosen from the pre-existing social group (Bloor
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2001, 22), and were pastors of the two churches selected for study. The topics discussed
were not sensitive to participants, and all focus group members were familiar to me. As a
consequence, I believe they were very honest in expressing their opinions.
One of the major strengths of focus groups, as noted by David Morgan, is in the
“explicit use of the group interaction to produce data and insights that would be less
accessible without the interaction found in a group” (1988, 12). Focus groups are
comparatively easy to conduct and can be conducted relatively cheaply and quickly
(1988, 20).
Another advantage of focus groups is that the group interviews can produce useful
data with relatively little direct input from the researcher (1988, 21). This was true of the
focus group interview that I conducted. All participants were fully knowledgeable of
what they were focusing on. The lead pastors were more experienced than I on the topic
of church engagement. When the findings were brought to the table, the participants were
able to understand, analyze, and present opinions on both sides of the spectrum on any
given issue.
Another major strength of focus group research is that it provides an opportunity
to collect data from different perspectives at one time (Bernard 2011, 175). When a
whole group focuses on a particular topic, a wealth of data emerges that would be
difficult to attain in any other forum. The ninety-minute focus group wasn’t long enough
to thoroughly explore the group’s varied experiences and perspectives. Therefore, I asked
focus group members to consider one more interview meeting, which they graciously
agreed to.
The focus group method also has its weaknesses. First, since it is not conducted in
a natural setting, there is always some residual uncertainty about the accuracy of what the
participants say (Morgan 1988, 21). I believe this particular weakness was evident in the
fact that the associate pastors did not contribute much in the presence of the lead pastors.
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Second, in comparison to individual interviews, the researcher has less control in a focus
group setting over data that is generated (1988, 21). Though this weakness was prevalent
in the focus group I conducted, I was able to pitch in with tangible field research data and
findings in hand. Third, in a focus group discussion, peer pressure is liable to influence an
individual decision or opinion (1988, 21). Methods other than focus groups are preferred
when the intent is to observe individual decisions. In my study, since sufficient individual
decisions had already been observed with more than two dozen interviews, the group
discussion complemented the findings.
“The simplest test of whether focus groups are appropriate for a research project
is to ask how actively and easily participants would discuss the topic of interest” (1988,
23). The subject of disengaging and reengaging members is very common to the pastors
who participated in the focus group. Thus the focus group was done very cordially and
with interest from the participants. All the participants were well versed and experienced
in the topic of the research, and thus their contributions were valid to the study.

Research Methodology and Data Collection
As mentioned before, I began by conducting a survey among the Adventists with
membership in the Southern Asian SDA Church (SASDAC) and Burnt Mills SDA
Church (BMC). I worked with each church’s secretary to obtain the e-mail and postal
addresses of members eighteen years or older. Next, I sent a survey invitation via e-mail
to all on the membership rolls who were over 18 years of age and had e-mail addresses.
To those who do not use e-mail, I sent a paper version of the survey via US mail, along
with a letter of introduction about the purpose of the study and an informed consent form.
Both the online and hard copy versions of the survey were administered to members of
SASDAC and BMC. A total of 741 online surveys were mailed out. Survey participants
were asked questions about their level of engagement in their respective churches and
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were given the option to indicate willingness to participate in a follow-up interview. I
expected about a 30 percent response, but only 122 responded. A higher rate of responses
came from surveys sent by mail. A total of 104 surveys were mailed out, and I received
responses from 29. Three reminders were sent out to the subjects. In total, I received 151
responses. I collected names and contact information only if participants opted for
follow-up interviews. Around 49 percent of the respondents opted for a follow-up
interview. For these participants, the survey was no longer anonymous, although I
assured them that the information would be kept confidential. The survey was linked to
the follow-up interview, as I used the results of the survey to classify members’ levels of
engagement as either engaged or disengaged. The survey served its primary purpose of
identifying these two groups. I was able to identify forty engaged and thirty-four
disengaged participants for the semi-structured interview.
I conducted semi-structured interviews for both the engaged and disengaged
groups identified through the survey. Through random sampling (Bernard 2006, 116),2
fifteen to twenty participants from each of the two levels of engagement were selected for
semi-structured interviews. Potential interviewees were grouped into the same pool (with
no indication of who belonged to what level), and the same invitation was sent to all.
Seventy-four respondents consented to the follow-up interview. Though I had
found enough participants for the follow-up interview, a majority of them were fully
engaged; not enough disengaged individuals opted for a follow-up interview. As a result,
I had to resend the survey both through e-mail and standard mail to secure the minimum
numbers needed for an interview. By the end, I had a sufficient number of interview
subjects from both the engaged and disengaged groups.

2 Random sampling is to decide a sampling frame at a random start and take every nth person in the

frame (Bernard 2006, 116).
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Interviews were done mostly in the participants’ respective homes. Some
participants volunteered to come to my office, while others met me in in motels, hotels,
restaurants, and even in cars. The motivating factor I discovered was that when I was
vulnerable in expressing my own childhood experiences with the church, subjects felt at
ease to share their experiences. Only one, I thought, was not forthright in expressing his
opinions.
Interviewees were asked the same interview questions (regardless of engagement
level) in order to protect participants from any shame related to their levels of
engagement. But most often the participants were able to recognize their levels of
engagement as disengaged, moderately engaged, fully engaged, or reengaged. Some felt
they were engaged, though not in person; rather, they felt engaged by virtue of their
financial offerings, online viewing, and retention of their memberships.
I conducted a total of thirty-two interviews, with sixteen engaged and sixteen
disengaged subjects. To my surprise, the reengaged members were more than willing to
express the factors that had caused their disengagement as well as the ministry practices
that prompted them to reengage.
After hearing and analyzing data from the questionnaires and interviews, I sought
feedback from the church pastors concerning what they thought of my findings. This
enabled me not only to confirm some of the views of the interviewees but also to get their
unique perspectives as pastors. In order to do this, I used a focus group to bring them
together and discuss the findings.
I conducted a focus group discussion at the end of the field research. Since the
group was small, two lead pastors from each of the churches dominated the discussion.
They spoke out of their experience but did not contribute solutions to certain questions,
such as how to reengage lapsed members. The two associate pastors pitched in only
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occasionally but still offered valuable contributions. I had the opportunity to talk to them
separately over lunch to hear their perspectives on strengthening member engagement.
Besides the focus group, I conducted five group interviews as a way of
brainstorming ideas to implement the core findings of acceptability and inclusivity. The
groups were engaged in discussion for more than two hours. The suggested ideas were
further discussed in a brainstorming session at the annual church staff retreat held at
Solomons Island in southern Maryland in October 2017.

Validity and Reliability
“Validity is the central issue of a research methodology” (Elliston 2011, 56).
Nothing in research is considered more important than validity. Validity refers to the
accuracy of instruments, data, and findings in research (Bernard 2011, 41): in other
words, whether the data makes theoretical sense or has meaning and significance. The
question of qualitative research finds theoretical significance and validity through the
processes of saturation, triangulation, and replication. If many people and many sources
of data are all pointing to the same thing, then it is likely that the information is both
valid and significant (Weaver 2004, 36). In this study, many people repeatedly said the
same thing, though they were interviewed separately at separate times. Different tables
throughout the paper show that time and again many people made mention of the same
dynamics. Such a concurrence lends a measure of validity to the data. Further, the data
analysis confirms validity.
The data is further corroborated by the testimonies of the pastors, other members
of the congregation, observations made during church services and practices, and the
congregational surveys of the church members. The examination of data from various
angles (triangulation) confirms the validity of the data and the theory by verifying the
truth of a fact or proposition through converging lines of inquiry. Robert Yin points out
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that this has an advantage over experimental data, in that experiments only verify data
from one source in a controlled environment (the experiment), whereas the testimony of
several sources gives ample opportunity to test findings through various means (1994,
91).
To make the study more reliable, I used three instruments: a survey, semistructured interviews, and a focus group. As a follow-up, I conducted a semi-focus group
with the associate pastors who were not open to answering questions in the presence of
the senior pastors. The diversity of methods (Kirk and Miller 1986, 30) was used to
increase the reliability and validity of the study.
According to Jerome Kirk and Marc Miller, “Asking the wrong question . . . is the
source of most validity errors” (1986, 30). I conducted pretests for the survey, interviews,
and focus group to protect against wrong questions, which could lead the research in the
wrong direction. Such practice also gave me an opportunity to create a standardized
atmosphere to conduct the survey, interviews, and focus group.

Limitations
My primary goal of the study was to strengthen member engagement among the
Adventists in the Washington, DC, metropolitan area. Including both English- and
Spanish-speaking congregations, there are eighty-three3 Adventist churches in the area,
but I selected just two churches: the Southern Asian SDA Church and Burnt Mills SDA
Church. Further narrowing it down, I considered only the Southern Asian SDA church as
the sample for an in-depth study and contextual application. I chose this sample even
though average attendance is 60.61 percent, because my study is appreciative and seeks
to look at positive factors that impact engagement as well as suggest ways to better
engage the 39.39 percent still missing. While the findings generated in the field research
3 Number taken from the comparative tithe and offering report from the October 2017 conference.
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are in many ways specific to the select churches, this does not mean the study is not
applicable to other churches in the area; on the contrary, it may provide examples for
applications in different churches.

Analysis of the Data
The nature of this study is qualitative. I used grounded theory as a means of
exploring and developing new theory (Glaser and Strauss 1967, 1, 2). Grounded theory
allows me to develop theoretical ideas without relying on “deductive reasoning, which
relies on prior theoretical frameworks” (Charmaz 1994, 96). My methodological process
for grounded theory was to conduct surveys, semi-structured interviews, and focus
groups to collect fresh data from respondents.
I analyzed the data from the confidential survey through the Qualtrics survey
administrating software. Then I transcribed the recorded interviews and organized the
data from the interviews into two major categories: engaged and disengaged. After
transcribing the interviews, I used an open coding4 process based on grounded theory
(Bernard 2011, 430). In addition, I used a pile-sorting technique to develop codes based
on interview transcriptions ( 2011, 379, 380). The organization of the coded themes by
different dynamics—sociological, cultural and religious— enabled me to arrive at my
findings.

Summary
In this chapter, I highlighted the rationale and purpose for field research among
Adventists in the Washington, D.C, metropolitan area. The study relied on multiple
instruments of research: a confidential survey, semi-structured interviews, and focus
4 The idea of open coding is to become grounded in the data and to allow understanding to emerge

from close study of the texts
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group. I concluded this chapter by covering issues of reliability and validity and outlining
the limitations to the research. In the next chapter, I present the findings of the study.
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Chapter 5
Findings and Analysis
In this chapter, I present data generated as findings under three major areas
affecting member engagement: (1) sociological dynamics, (2) cultural dynamics, and (3)
religious (church) dynamics. The findings are responses from 151 survey responders, 32
semi-structured interview informants, and a focus group of 4 pastors. The semi-structured
interviews participants included 16 disengaged and 16 engaged church members.

Survey Indicators
In this section, gleaned from the survey, I present certain indicators of member
engagement in the two Adventist churches examined. As stated earlier, the survey was
primarily conducted to identify respondents at different levels of church engagement,
namely, disengaged and engaged. I asked specific questions as a way of measuring
engagement level; for example, the number of times they have attended church, the
number of hours they spend in church activities, and their interest in engaging in church
ministries,.
Of the total members surveyed, 122 responded to the online survey and 29
responded to the mailed survey. Of those who responded, 78 percent were 35 years old
and above; only 22 percent were youths or young adults. In table 4, I show the
respondents’ age demographics.

86

Table 4: Respondents’ Demographics
Age
18–25
26–35
36–50
51–65
66 and above

Respondents
15
16
55
45
20

Percentage
10%
11%
35%
30%
13%

Among respondents, 52 percent were male and 49 percent were female. Since
stating nationality was optional, many respondents skipped the question. Of the total, 79
percent are, or have been, married; 96 percent have been Adventists for more than ten
years; 79 percent have been attending their respective churches for more than five years;
and 53 percent have been attending the same church for more than ten years.
I asked several questions to assess the engagement level of the members. I
received some contrasting responses: 85 percent responded that they attend church four
or more times a month. The Potomac Conference Statistical Report (2015) indicates that
the average attendance in SASDAC and BMC is 65 and 62 percent, respectively. The fact
that the attendance percentage obtained through the survey was significantly higher
suggests that regular attendees were more likely to fill out the survey. When queried on
how many hours on average they spend in all church activities and ministries each week,
21 percent said they spent more than five hours, while a slightly higher percentage (22.7
percent) said they spent less than one hour, meaning that a majority of members were
engaged at an minimum level. While engagement in terms of attendance was 85 percent,
engagement in relation to involvement and participation in church ministries was just 21
percent. The rest of the 64 percent were classified as attending disengaged. By this I
mean that they attend church but are not engaged in additional church activities.
Therefore the initial indicators reveal the need to engage the attending disengaged, which
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will pave the way for strengthening member engagement. At the same time, it remains
important to engage the absently disengaged, defined as members who are totally
disengaged from both attending and being involved in ministries of the church. Based on
attendance records, the absently disengaged were less than 40 percent.
Another significant factor revealed was that when participants were asked how
much desire they had to be involved in church volunteer ministries, 84 percent showed
interest: 36 percent were moderately interested, 20 percent were greatly interested, and 28
percent showed the most amount of interest. The percentage of respondents who attended
church four or five times per month and the percentage who showed interest in
participating in the ministry were similar: 85 percent and 84 percent, respectively.
However, the gap between the desire for involvement and actual participation is wide: 84
percent to 21 percent, respectively. The data indicates that while members show a desire
to be involved, actual involvement in both churches is lacking.
In addition to these indicators, 52 percent of respondents expressed a positive
inclination toward accepting leadership roles in the church ministries, while 38 percent of
the responders were undecided. While a majority (52 percent) were inclined toward
accepting leadership responsibilities, only 21 percent were currently participating in the
ministry, suggesting the need for the churches to create a leadership path for developing
leadership and encouraging engagement among the members.
Respondents who did not opt for a follow-up interview answered two essay
questions concerning the dynamics that contribute to engagement and disengagement. I
report those results later in the chapter. The responses were similar to the perspectives in
the survey and to what was articulated during the semi-structured interviews.
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Sociocultural-Religious Dynamics
In this section, I preset the findings from the semi-structured interviews conducted
to ascertain how social, cultural, and religious dynamics affect member engagement in
the two churches that participated in my study. I use tables throughout this section to
show the different themes that emerged based on the grounded theory coding and to
provide the voices of the interviewees to substantiate my theory. I also attempt to make a
comparative study of the views of engaged and disengaged members, whenever present,
on various topics. Finally, I conclude the chapter with a significant finding that emerged
at the end of study and analysis.

Sociological Dynamics
Sociological dynamics that affect member engagement are discussed under the
major themes of acceptance, fellowship/socialization, friendship connections, family ties,
church as a community, and church as a family. The occurrences of these major themes
are shown in the coding tree in table 5. In this table and in following tables, D represents
disengaged and E represents engaged. In appendix E, I present occurrences of the
particular sociological dynamics affecting member engagement.

Table 5: Triangulation Coding Tree for Sociological Dynamics
Major Themes

Acceptance

Total
Occurrence

105

Code/s

Code Occurrence
Interview

Accepting
Being Friendly
Welcoming
Including
Gossiping
Caring
Bonding
Judging
Belonging

89

D

E

Focus
Group

8
8
9
1
11
3
3
3
2

15
5
5
10
2
7
5
2
1

0
2
0
2
0
0
1
0
0

Total

23
15
14
13
13
10
9
5
3

Fellowship/
Socialization

87

Friends
Connections

64

Family Ties

40

Church as a
Community

Church as a
Family

Fellowshipping
Socialization
Social Ties
Social
Organization
Meeting Friends
Making Friends
Friends’ Influence
Family Disputes
Family in worship
Meeting Family
Extended Family
Community of
People
Serving in
Community
“Another” family
“Family
Gathering”

31

21

10

15

4

29

13
7
3

14
8
9

2
1
1

29
16
13

9
6
7
7

12
14
11
9

2
2
1
3

23
22
19
19

4
3
2
8

3
3
3
9

1
2
0
2

8
8
5
20

4

5

1

11

4
4

4
5

0
2

11
10

Table 6 portrays the number of respondents for sociological dynamics that affect
member engagement in the context of Adventist churches in the Washington, DC,
metropolitan area. The percentage reveals the weight of each theme that surfaced in the
analysis.

Table 6: Percentage of Respondents
Disengaged
16

%

Major Themes
Acceptance

15

Friends
Connections
Fellowship/
Socialization
Family Ties
Church as a
Community
Church as a
Family

Engaged
16

%

Total
32

Percentage
%

94

14

88

29

91

13

81

12

75

25

78

10

63

12

75

22

69

12

75

10

63

22

69

7

44

8

50

14

44

3

19

1

6

4

13
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Acceptance
Both disengaged and engaged members discussed the theme of acceptance. On
the positive side, different subthemes used by the responders were accepting, bonding,
caring, welcoming, being friendly, and including; on the negative side, judging and
gossiping. Of the interview participants, fifteen out of sixteen disengaged members and
fourteen out of sixteen engaged members expressed the significance of being accepted or
included in a congregation as key to member engagement.
Two disengaged talked about nonacceptance (D1 and D13).1 One of the two said,
“Nonacceptance in a church is voluntary slavery” (D1). Many disengaged members
expressed their displeasure over the unwelcoming nature of the church (D4, D10, D11,
D12, D13, D15, and D16). “Church must be a welcoming place,” said one (D15).
Another said, “If someone welcomes me, I will come back to church” (D16). In the
concluding statement of the interview, D15 stated, that the “most important factor in
member engagement is welcomeness.” Two (D3 and D13) spoke of receiving one
another: “When you go to church, if there is no one to receive you, you do not go back to
the church” (D13). Two other disengaged members noted that if there is no one to regard
you as a valued person in the church, you do not go back (D9 and D16). One disengaged
member said in simple terms, “If nobody wants you there, why do you go there?” (D4).
Two other disengaged members saw church as a place of bonding (D9 and D14); another
said that church should be a place of friendliness (D16). A disgruntled and disengaged
member stated, “People at the church look at you differently. You come to church to
worship, but people gossip about you” (D13). This respondent went on to say that
gossiping and judging produce negative energy, but inclusiveness, friendliness, and a
welcoming atmosphere spread positive energy that encourages member engagement.

1 The data source key is located in appendix D.
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The engaged talked sparingly about negative aspects such as an unwelcoming
environment (E13 and E14); gossip, (E14); and judgmental churchgoers (E14). But
several engaged members spoke of acceptance as one of the key themes for member
engagement (E1, E3, E6, E9, E10, E13, E14, and E16). “Need to belong and be accepted
is important, especially for young people,” said an engaged member (E1). A reengaged
participant said that it was a feeling of being accepted that brought him back into the
church (E10). The respondent added that if the members were judgmental, he could not
have made his way back in. Another reengaged participant appreciatively said that the
members of the church accepted him as he was (E9). “Acceptance and welcoming go a
long way in member engagement” (E16). E16 also said, “It is not the worship we are
lacking; worship is always there. The thing we are missing is when I come to church I
want to be accepted.” An engaged young adult concluded the interview by saying,
“Pastor, it is all about acceptance” (E14).
In the focus group, one of the pastors reflected on the theme of acceptance (P3).
He stated that when the members do not find things going their way, some will attempt to
put the blame on others by gossiping, judging, and withdrawing from the church.
While both disengaged and engaged spoke on the theme of acceptance, the
engaged spoke mostly in positive terms of the need to feel accepted in the church to
motivate engagement. Fifteen out of sixteen engaged respondents expressed positive
opinions of being accepted compared to only six from the disengaged group. The
disengaged, on the other hand, spoke more about being judged, gossiped about, and made
to feel unwelcome. The data indicates acceptance as one of the major sociological
dynamics that affects inclusivity in member engagement.
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Fellowship/Socialization
“Religion is social,” said E5. The concept was repeated by a disengaged
participant: “Religion is social; going to church is a social component of my religion”
(D16). An engaged participant said, “Church is a place of spiritual socialization” (E4).
E16 also stated that the church word for “socialization” is fellowship; this participant
believed various social activities in the church will take the church a long way toward
engaging the members of the church.
Fellowship/socialization coded 87 times, second only to acceptance, which
appeared 105 times. Of the participants, ten out of sixteen disengaged and twelve out of
sixteen engaged supported the idea of spiritual socialization and believed socialization is
one of the key factors for member engagement. An engaged participant said, “Social ties
bind people together” (E1). Another from the same group stated, “Church is a place of
social and religious interaction” (E2). Words such as “enjoy” (E6, E11, D5, D9, and
D16), “fun” (E2, E16, D1, and D16), and “comfort” (E8, E13, E16, D3, D4, and D8)
were often used together, thus emphasizing the need for socialization in the church.
While both disengaged and engaged felt the church should be a place of joy and fun and
comfort, the disengaged expressed a certain discomfort coming to church. Working out a
formula for strong member engagement, one of the reengaged members stated that
“spiritual plus social” equals enjoyment and engagement with the church (E11). One of
the reengaged stated, “Church is a triangular mix—socializing, worshiping and
fellowshipping” (D9).
In the focus group, the pastors did not see churchgoing as social so much as
religious. Words such as fun and enjoyment were not agreed upon. According to one
pastor, church is not a place of fun (P1). “Joy, bliss, enjoyment has to be in a spiritual
sense—not in a social sense,” said P2. Yet both the disengaged (63 percent) and engaged
(75 percent) emphasized the need for spiritual socialization or fellowship to foster
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member engagement. The difference was that the engaged spoke of spiritual socialization
as present, whereas the disengaged expressed this as an opinion of how the church should
be.

Friendship Connections
Of the disengaged respondents, thirteen out of sixteen believed that having friends
in the church enhances engagement. A respondent who came into the Adventist church
from a Hindu background stated, “Friendship gave me the opportunity to go to church
and get involved in different activities of the church” (D4). Though they are disengaged,
most of them spoke positively of having friends in the church: “Built-in friendship makes
members stay in the church” (D5). Five out of twelve disengaged members said they go
to church to meet their friends. One disengaged stated bluntly, “I do not go to church
because of my commitment to the Lord, but I go to see my friends” (D14).
Despite some disengaged admitting that they went to church to see their friends,
they were still disengaged. In reply to the question of why they are still disengaged, a
disengaged (D1) stated, “I was in the church as long as my friends were there. Once they
got dispersed, I went to church only on special days.” Another disengaged said that she
was disengaged from the church because she had more friends outside of the church,
which in turn influenced her to socialize during weekends, until finally she fully drifted
away from church activities (D6).
Of the engaged respondents, twelve out of sixteen said different things about
meeting and making friends in the church. An engaged young adult stated that he stayed
on with the church because he made all his friends within the church (E2). One of the
reengaged stated that he drove several miles to a particular church, passing many other
churches along the way, because his friends were there (E11). Another engaged said
church is all about friends and family (E5). One of the reengaged (E11), in fact,
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concluded the interview by stating, “Overall friendship matters in member engagement in
the church.”
Two of the engaged expressed concerns about friend groups (E12 and E14). They
said friend groups had a negative influence. They said that when friends form groups,
others who do not have friends are left alone. According to them, this is one of the major
causes for disengagement. E14 stated that she did not have friends for a long time, which
left her feeling alone and awkward. But she said she persisted by being thankful for her
upbringing. E14 concluded that it is not just friendship but friendliness that will help
strengthen member engagement.
Asked about the role of friends in reengaging the disengaged, eight out of sixteen
disengaged and ten of sixteen engaged responded that friends have a responsibility to
bring each other back to the church. One of the reengaged expressed that a church-going
friend brought him back to church (E9). Another reengaged mentioned that, though his
college-days friend were not instrumental in bringing him back into the church, his
friends kept in touch with during the several years he was disengaged from the church,
which eventually helped him to return (E10).
While the disengaged agree, along with the engaged, that friends play a major role
in engaging in the church, their reasons for disengagement were either because they were
not received into a group or because their friends left the church for some reason (e.g.,
relocation, interfaith marriage, job, etc.). It is evident that the engaged are staying, to a
considerable extent, because their friends are still there. Groups of friends seemingly
strengthen engagement to a great extent, although in certain cases they can weaken
engagement.
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Family Ties
Next to friendship connections come family ties in affecting member engagement.
Twelve out of sixteen disengaged and ten out of sixteen engaged stated that family ties
affect member engagement. Family ties include both biological and extended families.
While family ties tend to strengthen member engagement, family disputes have the
opposite effect. “I come occasionally to church to meet my friends and family members,”
said a disengaged (D4). More disengaged said church was a place where families gather
to worship and that church is a kind of metaphorical family (D5, D9, D15, and D16). One
of the engaged said that he worshiped God every day but that he came to church to
worship God with his family on Sabbath day(E3). Like the disengaged, the engaged also
stated that church was a place of family gathering together to worship and that church
was a metaphorical family (E4, E5, and E9).
On the negative side, both disengaged and engaged believed that family disputes
encouraged disengagement. Several words such as “disputes” (D12, E4, E11, and E12),
“issues” (D7), “struggle” (E8), “feud” (E9), and “problems” (E3, E4, and E13) were used
to express strained familial relationships that led to disengagement. Of the twelve
disengaged participants who discussed their families, six of them mentioned disputes. Of
the ten engaged participants who expressed thoughts on family ties, seven said that
family disputes lead to disengagement.
Family issues include separation, divorce, disputes, feuds, and other incidents.
One disengaged participant said that family disputes often prevent one party or another
from attending a particular church (D1). Another disengaged respondent said when there
is “difference” in the family, family members do not want to see each other (D4). One of
the disengaged respondents stated that he felt uncomfortable engaging because his
daughter went through an unexpected divorce (D8). One of the reengaged admitted that
he disengaged because his brother-in-law did not treat him as an equal, and therefore he
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hated the family and the church where they worshiped (E12). One of the pastors spoke of
a fully engaged family that had a transgender child; the mother accepted the son in love,
but the father began drinking and totally disengaged from the church (P2).
It is interesting to note that the engaged (ten code occurrences) said more about
family disputes of different kinds than the disengaged (eight code occurrences). Out of
the ten codes by the engaged, three were from reengaged members who had previously
disengaged. One of the reasons for their disengagement had been family disputes. It can
be concluded that while family disputes can cause disengagement, there are other factors
that encourage the engaged to engage and the disengaged to reengage.

Church as a Community
Of the respondents, 44 percent of the disengaged and 50 percent of the engaged
expected the church to be a community where family, friends, and neighbors could come
together to love, support, and encourage each other. The theme of community, which not
only included gathering as a community but also serving the outside community, coded
thirty-one times.
One of the disengaged stated that if the church does not function as a community,
people need not gather there to worship God (D1). Another disengaged respondent said
that if church is a community, it should serve the surrounding community (D9).
Commenting on building relationships, a disengaged person stated, “Church is a
community. You can trust them. That is a place to belong. There is bonding” (D14).
Another of the same group said that when people feel they are not in need of a
community, they disengage (D15).
A fully engaged stated, “When church becomes a community, it attracts people”
(E4). He also reflected that if church were not a community, why would anyone want to
go (E4)? He further stated, “Church should be more of a community doing service” (E4).
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Answering a query on reengaging the disengaged, two engaged stated that when people
feel church is a community, they will reengage (E5 and E10). Two engaged expressed the
concern that the church is not involving its members in community outreach work (E10
and E13). The respondents generally felt church should consist of a community of
believers who gather together weekly to enjoy social and religious fellowship; they also
expressed that the church should extend its ministry to the community. While the
disengaged stated positive things about church as a community, they were still
disengaged, perhaps indicating that the church has not yet shaped itself into a convincing
community.
Several respondents metaphorically suggested the final theme: church as a family.
Three disengaged participants and one engaged participant mentioned this theme. Since
this theme carries less weight, and since family and friends were explored sufficiently in
the sixth category (church), it will not be discussed here. Having explored the
sociological dynamics of member engagement among Adventist in the Washington, DC,
metropolitan area, I now move to cultural dynamics that affect member engagement.

Cultural Dynamics
Cultural dynamics that affect member engagement are discussed under
prioritization: the prioritization of other activities over church engagement, and cultural
issues that inhibit engagement in church. In appendix E, I present the code occurrences
regarding cultural dynamics that affect member engagement. I organized these codes into
major themes in the coding tree I present in table 7.

Table 7: Triangulation Coding Tree for Cultural Dynamics
Major Themes

Total
Occurrence

Code/s

Code Occurrence
Interview

98

Prioritization

Cultural Issues

D

E

Job

11

Commitment
Busy/Need to Relax
Priority/Choice
Pattern/Habit
Technology/Online
Dress
Culture Variance

100

38

Total

21

Focus
Group
6

15
5
5

18
9
5

4
0
1

37
14
11

1
7
3
5

2
5
6
1

0
7
1
1

3
19
10
7

38

In table 8, I present the percentage of respondents who cited cultural dynamics as
factors that affect member engagement in the context of Adventist churches in the
Washington, DC, metropolitan area. The percentage is calculated to determine the weight
of each theme that surfaced in the analysis.

Table 8: Percentage of Respondents for Cultural Dynamics
Major Themes

Prioritization
Culture Issues

Disengaged
16

%

Engaged
16

%

Total
32

Percentage
%

14
9

88
56

14
2

88
13

28
11

88
34

Prioritization
As acceptance was a major theme under sociological dynamics, (105 code
occurrences and a 91 percent response rate), prioritization is the major theme under
cultural dynamics (100 code occurrences and 88 percent response rate). Three disengaged
and three engaged used the word “priority” to express the idea that when church is not a
priority, people tend to disengage. Fourteen out of sixteen disengaged respondents and
fourteen out of sixteen engaged respondents spoke of prioritization under the subthemes
of personal decisions, job or work schedules, commitments, busyness or needing to relax
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on worship days, and the development of a pattern or habit to engage or disengage in a
church. All of the subthemes were reflected on the negative side of engagement, or were
stated as reasons for disengaging. For example, commitment (37 code occurrences—six
disengaged and seven engaged) was used by respondents to mean that when there is no
commitment, there will be less engagement.
One of the disengaged stated, “Engaging in church is a personal choice” (D10).
When speaking of others who are disengaged, one respondent said that their personal
lives do not allow them to engage in church (D4). Another stated that it was his personal
decision to disengage because he was apprehensive about whether his personal
connection with God would remain positive if he engaged with a church (D3). On the
other hand, engaged respondents voiced their opinions on this subtheme in positive
terms; most stated that engagement in church is a personal decision and activity.
“Churchgoing is personal,” one stated (E15). The same person expressed that
involvement in church is directly impacted by one’s personal walk with God. Another
engaged stated that people leave the church due to “personal issues” with God (E5).
When asked to explain what he meant by personal issues, he specifically mentioned
unanswered prayers. This was also clearly noted by a reengaged respondent: this person
stated that people continue to stay in a church due to their personal relationships with
God (E10). Thus when someone’s priority is God and church, he or she tends to engage;
when someone’s priority is something else, he or she tends to disengage.
Job/work schedule is one of the major subthemes in prioritization (38 code
occurrences). Nine disengaged and thirteen engaged respondents made mention of their
jobs. It should be noted that more engaged talked of their jobs than the disengaged, but of
the thirteen engaged, three were formerly disengaged members who had reengaged.
When asked the cause for disengagement under the theme of cultural dynamics, a
few disengaged stated in one word “job” or “work” (D3, D8, D10, D11). One of the
100

disengaged respondents stated, “People do two jobs to pay their bills; so church is not a
priority” (D1). Another, referring to personal upbringing, wrote, “Appa [Dad] began to
do two or three jobs, and so it was difficult for my parents to take us to church. When I
got older I did not go to church” (D5). Except for the reengaged, engaged respondents
mostly talked on behalf of the disengaged in regards to this theme. A fully engaged
participant said, “Many people do not get Sabbath off” (E1). Another stated, “Attending
church becomes a challenge due to work schedule” (E3). He added that for those who
work in the health care field, it is often mandatory to work on the Sabbath day, and he
pointed out that some choose to work on Sabbath day to get additional pay. “Some give
priority to work, play, and family functions on worship day,” said another (E5). A
reengaged respondent stated that work is a big factor in disengagement (E9).
There is a difference in opinion between the disengaged and engaged on whether
work is a major factor in disengagement. The disengaged felt it was necessary for them to
work on the Sabbath day. The engaged, based on their observations, believed the
disengaged prioritized work over church. Evidently, work is a major factor in
disengagement.
The concept of commitment received thirty-seven code occurrences, just one
fewer than job/work under the major theme of prioritization. The notion of commitment
is mostly used in conjunction with prioritization. In the context of this study, it referred to
members committing to engaging in church over other priorities, or vise versa. Six
disengaged and six engaged expressed their opinions on commitment. A disengaged
respondent stated plainly, “It is too much to commit to God and truth, and therefore I am
not willing to commit” (D2). A disengaged participant admitted he disengaged because
he was committed to play games on the Sabbath (D14).
An engaged respondent, reflecting on the cause for disengagement, stated, “They
[the disengaged] do not want to commit, for they feel it is low priority” (E13). The same
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respondent, responding to the question of what hinders missional engagement among
members, stated, “It is lack of commitment; it is all about commitment.” When
questioned about the reason for noncommitment, one of the senior respondents stated that
when people are not rooted in the truth and in the church, they will not commit (E15).
One of the pastors in the focus group mentioned commitment three times, emphasizing
that if people are committed, they will engage in the church (P2).
One of the engaged took the middle ground, stating that less commitment was due
to the burdens of life, work, and family (E14). She expressed, “Not everyone can
commit.” She also felt that outside of life’s challenges, a reason for committing to
engagement in church is when someone feels welcomed and wanted in the church. A
moderately disengaged respondent said that when we provide personal touches and offer
appreciation, members will voluntarily commit (D7).
Busyness is another subtheme within the major theme of prioritization. The code
occurred fourteen times. One of the disengaged participants said, “People are busy; they
try to catch up with errands during the weekends what they could not do during the
week” (D9). A young adult who is disengaged stated, “I work much; I am busy” (D15).
One of the disengaged respondents from the college group stated that some young people
engage less because they are busy with school (D15).
On the other hand, a couple of participants who were busy during the week stated
that they wanted to relax during weekends, and that meant not coming to church. A
disengaged respondent (D8) said, “Saturday [Sabbath] is the only day to relax.” Adding
to this, a disengaged participant stated that if the church service did not provide a relaxing
atmosphere, people do not want to engage in church (D9).
Engaged members agreed with the disengaged about busyness and the perceived
need to relax. A reengaged participant stated, “People are very busy and they do not want
to come to church” (E7). Another reengaged (E11) respondent said that people have so
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much to do, and if you add church, it ends up being too much. Asked about external
factors that affect spiritual growth and engagement in church, a young engaged
respondent said, “We are busy with work and school, and during the weekend we watch
movies and hang out with friends, and therefore, there is no time and interest to worship,
read, and pray” (E14). The same participant also stated that during the week people get
up and rush to work or school; when the weekend comes, they want to relax.
Though it is not part of the coding table, I want to note that three out of sixteen
engaged respondents, when queried about different causes for disengagement, stated
laziness as a reason. While I feel they were pointing at the disengaged, I also realize they
spoke from their own experiences of occasionally skipping church and other church
responsibilities. For example, one of the engaged stated that she felt too lazy to wake up
in the morning on Sabbath days, but she did get up because of her upbringing and
because she felt that she would miss something if she skipped church (E14). Another
engaged participant, answering the question of why members hesitate to engage in church
activities, replied that it was due to “laziness and less priority.”
The final item in the subtheme of prioritization is pattern/habit. One disengaged
and two engaged respondents talked about pattern/habit. A disengaged respondent stated,
“When it becomes a pattern of not attending church for a while, you do not want to go”
(D5). Another disengaged participant spoke from the positive perspective, stating, “When
engaging in the church becomes a habit, people will tend to stay in the church longer”
(D16). Echoing the same thought, a reengaged respondent said, “Once you miss couple of
weekly worship, it becomes a pattern” (E10).
Under prioritization, the respondents revealed the subthemes of individual
decision, job/work, commitment, busy/lazy/need to relax, and pattern/habit. Out of the
four, two particularly important subthemes emerged: job/work and commitment. In the
focus group discussion, one pastor cited the example of a lady who, after getting
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baptized, refused to work on the Sabbath (P2). He used this story to illustrate true
commitment to the Lord. He further stated that if church members are committed to the
Lord and trust him, they would prioritize church over work. In this way, he connected the
dots between work and commitment.

Cultural Issues
Cultural issues had thirty-eight code occurrences: much less than prioritization.
Nine disengaged and two engaged participants spoke along these lines. Cultural issues
include dress, technology, cultural concerns, and interfaith marriage.
A few disengaged respondents said dress codes in the church limit engagement.
Specifically, one stated, “We are expected to dress well and elegant for the church, but it
may be difficult for an average person” (D16). Two engaged also raised concerns about
dress codes; they felt they inhibit engagement. For example, one reengaged respondent
said he disengaged because he had no church clothing (E9). An engaged (E14) participant
said, “Our church requires formal dress for being up in front. So sometimes, dress code
hinders people from participating in worship.” The same respondent concluded by
saying, “Dress should not be a matter.”
Concerning the recent technological trend of online worship, a disengaged
participant agreed that online viewing disengages one from mainline worship, but he felt
satisfied with such an arrangement because it allowed him to worship from home (D8).
On the other hand, an engaged respondent expressed concerns about online worship,
stating, “When the members shift from physical attendance to online worship, the place
of real and purposeful engagement is in great question” (E4). The general opinion of the
interviewees was that online worshipers receive but do not give back in fellowship.
More was said in the focus group about online worship. One pastor said that
online viewing was for sick people and that if healthy people do not come to church, then
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they don’t experience fellowship (P2). Another pastor agreed with P2, but he added that
online services are useful for those who are unable to get worship services in English
where they live (P1). He said that people who do not want to come to church because of
family issues could watch online and worship with the congregation, while sending their
offering online.
The next cultural issue to arise in the interviews was interfaith marriage. Though
interfaith marriage is a family dynamic, two of the respondents framed it as a cultural
issue. One of the disengaged respondents related that while her husband did not mind
coming to worship with her in Adventist churches, she felt she should respect his faith
and accompany him to his church (D9). According to a reengaged participant, when a
believer is married to an unchurched person or unbeliever, it could turn out to be either a
positive or negative influence on church engagement (E9).
Speaking further on cultural issues, one of the disengaged said that for South
Asians, it was more culture than religion that prevails in the church (D9). The respondent
meant that people bond because of their cultural backgrounds more than their religions.
Another disengaged participant stated that people did not mingle with people of other
ethnicities and cultures, which paved way for members of different ethnicities to
disengage with their congregations (D12). No significant mention of this was made in the
focus group. Culture is interwoven with religion; therefore, I now begin to explore the
religious dynamics that affect member engagement among Adventists in the Washington,
DC, metropolitan area.

Religious (Church) Dynamics
Religious (church) dynamics that affect member engagement are discussed under
the following major themes: (1) involvement, which includes member participation in
both church and missional engagements; (2) worship, which includes regular worship
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services that occur weekly, worship style (contemporary or traditional), oneness in
worship, and joy of worship; (3) spirituality, which refers to spiritual growth through
church engagement, spiritual warfare that hinders engagement, and the exercise of love
for God; (4) relevancy in worship, preaching, and ministry; (4) leadership, which
includes both the pastor as a leader and any attempts to develop leaders within the
church; and (5) programs, both age-appropriate and outreach. In appendix E, I present the
code occurrences for religious (church) dynamics that affect member engagement. I show
the occurrences of these major themes in table 9. In table 10, I show the percentage of
respondents who cited religious (church) dynamics that affect member engagement in the
context of Adventist churches in the Washington, DC, metropolitan area.

Table 9: Triangulation Coding Tree for Religious (Church)
Dynamics
Major Themes

Total
Occurrence

D

E

Involving
Participating
Opportunity
Worshiping
Unity in Worship
Worship Style
Joy in Worship
Pastor-Leader
Developing Leaders
Spiritual Growth
Spiritual Welfare

23
15
8
13
9
4
2
20
3
17
3

32
23
10
13
5
5
2
31
2
16
3

2
1
2
8
2
3
1
5
1
0
5

57
39
20
34
16
12
5
56
6
33
13

Love for God

2

2

1

5

Preaching

7

4

3

14

27

Ministry

5

2

1

8

Worship

3

1

1

5

21

Age-Appropriate
Outreach

4
3

7
5

1
1

12
9

116

Worship

67

Leadership

62

Spiritualization

51

Programs

Code Occurrence
Focus
Group

Involvement

Relevancy

Code/s

Interview

106

Total

Table 10: Percentage of Respondents for Religious (Church)
Dynamics
Major Themes

Involvement
Worship
Spirituality
Programs
Leadership
Relevancy

Disengaged
16

%

11
10
8
5
5
3

69
63
50
31
31
19

Engaged
16

%

Total
32

Percentage
%

15
12
10
8
7
3

94
75
63
50
44
19

26
22
18
13
12
6

81
69
56
41
38
19

Involvement
As acceptance is the major theme in sociological dynamics, and prioritization is
the major subject in cultural dynamics, involvement is the major theme under religious
(church) dynamics. The theme of involvement had a code occurrence of 116: it was
reported 46 times by the disengaged and 65 times by the engaged. Eleven out of sixteen
(69 percent) disengaged participants and fifteen out of sixteen engaged participation (94
percent) talked about involvement’s affect on member engagement. The theme of
involvement includes participation in both ministerial and missional outreach,
participation in different programs of the church, and the availability of opportunities to
get involved with the church community.
According to a few disengaged participants, involvement enhances the chances of
people staying in the church (D4, D9, D10, and D11). One of the disengaged connected
friendship to involvement by stating, “Friendship gave me the opportunity for
involvement in the church” (D4). One disengaged participant paradoxically stated, “I am
involved in church’s missional activities though I do not attend church” (D14). He argued
that church attendance is not necessary for total engagement.
One of the engaged stated, “I was involved, so I stayed. If I was not involved, I
would have limited my going to church” (E6). A reengaged respondent said, “Member
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involvement will increase member engagement” (E10). According to one engaged
respondent, if members are attached to the church, they will be involved (E15). Another
engaged participant considered her family’s attachment to be the reason they stayed
involved in the church (E13). While both disengaged and engaged agreed involvement
will enhance engagement, they also gave credit to friends and family as instruments for
getting more people involved in the church.
An almost equal number of respondents talked of involvement in terms of
participation in different programs and activities of the church. Two of the disengaged
felt that church is not participatory (D1 and D12). They believed that not all members of
the church were given equal opportunity. Another of the disengaged felt that church
members judge people for having tattoos or for not being dressed well, which makes
those people hesitant to participate (D15). While the same respondent admitted that
participation would make one grow spiritually, this person also felt that many church
members did not have the time to prepare and participate.
One of the engaged stated that participation comes as a challenge, especially
when you do not know anybody in the church (E13). The respondent felt that connection
between members is a major factor for involvement and participation. Another young
engaged respondent said that many disengaged felt hesitant to participate because it took
time to prepare and present (E14).
One major concern raised by engaged and disengaged participants alike was
whether the church was providing or creating enough opportunities for member
involvement. E2 suggested encouraging the church to offer more opportunities for
involvement, according to age group. Another engaged participant felt that when a church
is too large, it is hard to provide opportunities for everyone (E6). This participant
suggested forming small ministry groups, which could provide opportunities to most
church members.
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Both the disengaged and engaged felt motivated to involve members in both
ministerial and missional activities. Although the disengaged are not currently involved,
they feel involvement will strengthen member engagement. One particularly enlightening
suggestion was that if suitable opportunities were provided, even the disengaged could
begin to engage in the church.
In the focus group, one pastor put the blame on church members, stating that the
church provides opportunities but members do not want to get involved in ministries,
with the exception of the few members who always show up for such events (P2). The
gap I see is between members being present and not present. The ones who showed up
took the offered opportunities, while others did not. But I have observed as an insider that
when responsibilities are given and accepted, people tend to show up. When
responsibilities are not accepted, people do not engage. Assigning achievable
responsibilities could be the key for encouraging more involvement in the ministry and
mission of the church.

Worship
Next to involvement, another substantial theme that emerged in both semistructured interviews and in the focus group was worship: there were sixty-seven code
occurrences, with ten of sixteen disengaged respondents (63 percent) and twelve of
sixteen of the engaged (75 percent) expressing worship as one of the important activities
to strengthen member engagement. Four subthemes are (1) church at worship (the
worship service that happens week after week), (2) the worship style (traditional or
contemporary), (3) unity in worship (worshiping in one accord), and (5) joy in worship
(spiritual happiness derived from worship). The last subthemes did not score highly, but I
still believe they play a role in member engagement.
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In interviews with the disengaged, there were thirty-one code occurrences of
worship. One of the disengaged said, “I worship God on all days, not just on Sabbath
day” (D4). This respondent continued, “I came to church occasionally to worship with
family and friends.” Another disengaged stated, “When you come to church to worship,
people gossip about you and are judgmental. When people are judgmental, you do not
feel comfortable to worship in a church” (D5). Though gossip and judgmentalism are
sociological issues, they certainly affect the worship experience.
One disengaged participant said, “Though I worship God everyday, it gives me
joy whenever I come to worship in the church. It is totally a different atmosphere” (D14).
Another admitted that worshiping with God’s people could make someone grow
spiritually (D16).
Expressing views on worship style, one of the disengaged stated that the
contemporary style of worship did not suit him (D8). On the other hand, another
preferred contemporary worship (D5). The only comment made by engaged respondents
on the style of worship was that if people did not like a church’s style of worship, they
would look for another church (E4).
On the importance of socialization versus spiritualization in the church, one of the
disengaged stated that church is a mix of worshiping, socializing, and fellowshipping
(D9). If socialization did not happen, worship did not have any meaning to this
participant. She said, “It is a place of relaxation.” Contrary to this view, an engaged
participant complained that in the church more importance is given to socialization than
to worship (E3). But another of the engaged stated, “The main thing is worship, but if
people are not socially accepted, they are not going back to the church to worship” (E16).
More engaged respondents spoke of worship in general terms (E2, E3, E4, E6, E9, E10,
E13, and E14), but one of the engaged said that people always look for vibrant worship—
that nothing else matters to people (E7).
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In the focus group, one pastor agreed that people may leave the church because of
worship style (P2), but another said that if someone leaves the church because of the style
of worship, that person would be worshiping in another church, not leaving the church
altogether (P1). Another pastor presented a different perspective and said that nothing
matters except providing worshipful experiences to the people (P3). He spoke of the
worshipers in Hindu temples and Muslim mosques and stated that these people did not
hold memberships but still went and worshiped. He contended that if we were to provide
a more worshipful experience, people would not disengage as much as they do now. He
placed greater value on worship than on relationships. But the data does not seem to
support that notion. Both the disengaged and the engaged spoke more about relationships
than about worship. Their argument was that if people do not find acceptance, inclusivity,
regard, reception, welcome, or relational connection, then they will not gather to worship.
One disengaged respondent argued that when people went to worship God, they did not
see God—they saw the people (D16). The respondent concluded that people see God
through the people present in the church.
More disengaged talked about worship than did the engaged. They seemed to
believe in worship, but they disengaged from worship when relationships were not
present. Both disengaged and engaged participants agreed that if they are not accepted or
included in the church, they would not go back to worship there. In a church, worship is
meant to happen, but it is relationships that engage people in worship.

Spirituality/Spiritual Growth
Eight out of sixteen disengaged and ten out of sixteen engaged expressed their
opinions on spirituality/spiritual growth. Participants from both groups agreed that the
church supports spiritual growth. One disengaged participant said that the messages he
heard from the pulpit fed him (D14), while the engaged stated that church is a place
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where people are spiritually fed (E1). Both engaged and disengaged respondents also
talked of spiritual warfare that keeps people away from the church. While the disengaged
remains outside of the church (D6), the reengaged has returned after spiritual warfare
(E10). While two disengaged complained that there was not enough spirituality in the
church (D2 and D7), two engaged appreciated the spiritual value that the church brought
into their lives (E6 and E8).
A disengaged respondent stated that people grow spiritually when they share their
stories with one another (D14). Along the same lines, a few engaged participants
combined spirituality with human relationships and stated this as a holistic aspect of
church life (E8, E10, and E13). One of the engaged emphatically added, “It is when
people feel welcomed, accepted, friendly, and favorable—people spiritually grow” (E13).
A few disengaged respondents expressed that regardless of whatever happens, if
you love the Lord, you will remain in the church (D7, D11, and D15). Agreeing with this
perspective, a reengaged participant stated that even if someone has no friends, if a
person is very spiritual, he or she will remain engaged in the church (E11). It is surprising
that the love of God was only mentioned eleven times throughout my field research when
compared to the number of times loving one another and establishing strong relationships
was mentioned as the key to strengthening member engagement.

Relevancy
The theme of relevancy had the fewest code occurrences (twenty-seven) among
the subthemes of religious (church) dynamics. Both the disengaged and the engaged
agreed the church should be relevant to the time and the age. Both a disengaged and an
engaged participant stated that if the church and the messages preached from the pulpit
were not relevant to the time, people would leave (D7 and E5). One disengaged
respondent said she ran away from the church when it was not relevant (D16). One of the
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disengaged connected relevancy to the church’s role of providing services to the
community (D7). Overall, relevancy did not seem to impact member engagement as
much as other dynamics.

Leadership
Five disengaged and seven engaged participants expressed opinions on how
leadership affects member engagement. The two components of this leadership theme are
the pastor as leader and the importance of leadership development. Though only twelve
out of thirty-two interviewees used the word leadership, leadership had sixty-two code
occurrences, as respondents emphasized a pastor’s leadership role as key to member
engagement.
Both disengaged and engaged talked positively and negatively about the leaders
and leadership in general. While two disengaged spoke of dishonest leaders (D6 and D7),
another spoke of leaders imposing religion, which causes disengagement (D9). The
engaged referenced leaders’ favoritisms (E1), unpleasant experiences with other members
(E6), and distrust of leaders (E7), all of which caused disengagement. On the positive
side, one of the disengaged stated that leadership played a key role in making the people
stay in the church through personal care (D4). Another said, “Church is a reflection of its
leadership” (D13). Finally, an engaged stated that her engagement in the church grew
along with her confidence in the leadership (E13).
Engaged interviewees spoke more about leadership development than did the
disengaged. One said that for members to be strongly engaged, there should be
earnestness, and such intensity comes from the leadership role (E6). Thus he emphasized
the importance of developing trustworthy and responsible leaders. Another pointed out
that leadership development is something currently lacking in the church (E4).
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Programs
Five disengaged and eight engaged expressed opinions on programs and member
engagement. Two disengaged complained of not having enough programs for different
age groups (D12 and D13). The engaged did not complain but commented that there
should be different weekly programs for different age groups (E3 and E4). Both the
disengaged (D4, D5, D9, D11) and the engaged (E4, E9, and E15) expressed desire for
more programs for children, youth, and seniors that would encourage members to stay in
the church. Engaged respondents indicated that it was important to increase social
programs as a way of improving engagement. One engaged proposed more outreach
programs and said that the lack of such programs is a void in the church negatively
affecting member engagement (E7). Another suggested that the programs should be
created to connect people with God and emphasize the vision of the church (E2).

Summary
In this chapter, I presented data on sociological, cultural, and religious dynamics
that affect member engagement among Adventists in the Washington, DC, metropolitan
area. In table 11, I present the major codes and key findings: namely, the need for
acceptance, adaptation, and association.
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Table 11: Summary of Codes and Findings
Different Dynamics
Affecting Member
Engagement
Sociological

Cultural
Religious (Church)

Key Codes
• Acceptance
• Fellowship/socialization
• Friendship connections
• Family ties
• Church as a community
• Church as a family
 Prioritization
 Cultural issues
• Involvement
• Worship
• Leadership
• Spiritualization
• Relevancy
• Programs

115

Key Findings

Acceptance

Adaptation

Association

Part III
Conclusions and Recommendations
In Part III, I draw conclusions on the tenets of acceptance, adaptation, and
involvement for inclusivity, and I propose recommendations for application in Adventist
churches. Based on the findings of my research, in chapter 6, I draw conclusions about
the need for more acceptance, adaptation, and association in Adventist churches. In
chapter 7, I take the conclusions of the study and makes recommendations to improve the
inclusivity of Adventist churches. I present a strategy to create a “village” in churches,
through which members will accept, adapt, and associate to make inclusivity real and
practicable. In addition, I propose a draft of a village model for Adventist churches.
Finally, in chapter 8, I present concluding thoughts on the study by reviewing this
dissertation and offering recommendations for further study.
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Chapter 6
Conclusions: Inclusivity Strengthens Member Engagement
In this chapter, I draw conclusions by connecting the findings from the literature
and field research to the need for acceptance, adaptation, and association in churches.
Through this triangular premise, I aim to foster inclusivity and strengthen engagement
among Adventists in the Washington, DC, metropolitan area.

Acceptance
Several interviewees, both engaged and disengaged, expressed the importance of
acceptance in the church. The common words used to express the need for acceptance
were “welcoming” (D15, D16, E13, E14), “receiving” (D3, E10), “regarding” (D4),
“bonding” (D9, D14), “belonging” (E1), and “friendliness” (D16). “It is all about
acceptance,” concluded one respondent (E14). Dominic Abrams, Michael Hogg, and José
Marques agree with this, stating, “Sense of belonging is a basic need of human being”
(Abrams, Hogg, and Marques 2005b, 4). Similarly, R. F. Baumeister and M. R. Leary say
that the need to belong is one of the strongest motivations of any human being (1995,
497–529).
Churches are often thought of as places of love and acceptance, but interviewees
were quick to mention that they also are places where people judge, gossip, and
marginalize others, which creates a negative environment (D13, E9, E14). Churches are
not generally thought of as places of ostracism or stigmatization, but the disengaged often
feel they are excluded or unaccepted because of their color, marital status, or economic
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status. The disengaged express that such exclusion comes not only from the members but
also from the clergy, who sometimes show a tendency to respect some and disrespect
others. Such excluded individuals do not feel as if they belong, and as a result, they
disengage psychologically and physically.
Diversity is a common feature in most religious organizations today. As I stated
earlier in the literature review, according to the Pew Research Center, Seventh-day
Adventists are the most diverse religious group in United States (Lipka 2015). Diversity
in itself is not negative; it brings in “creativity and quality of team performance” (Mannix
and Neale 2005, 31). But diversity is not beneficial without inclusivity. Davidson points
out that “if diversity initiatives address ways of building structural and psychological
inclusiveness for organizational members, they are more likely to be successful”
(Davidson 1999, 174).
When people in the church do not feel welcomed or accepted, or when members
do not feel included, there are two reactions. The first is that they withdraw physically
from their relationships in the church. As one of the interviewees reported, she was
physically absent even though she supported the church through tithes. The second is that
the excluded seek alternative bases of inclusion, such as through affiliation with others
who are similarly excluded. At church, both physical and psychological withdrawal
occurs. When physical withdrawal is not possible, people withdraw psychologically by
disengaging in their relationships. When they feel exclusion is unjust and undeserved,
they disengage psychologically. Thus it is imperative that an atmosphere of acceptance is
woven into the fabric of church life in order to foster strong member engagement. To
help produce this atmosphere, I intend to create a church environment where a sense of
oneness, identity, and mutuality strengthens member engagement in Adventist churches.

118

Sense of Oneness
The Southern Asian SDA church was founded thirty years ago, primarily for the
purpose of having a place for South Asian immigrants to come together to worship and
sustain their cultural identities. Southern Asians are diverse, for they are comprised of
several cultural groups with several different languages. Besides these diverse groups of
South Asian people, people from different nations such as the United States, Canada, the
Caribbean islands, Sri Lanka, Singapore, Madagascar, and Haiti also congregate in this
church, as do people of different spiritual statuses as well as economic and cultural
backgrounds. There are people who are well educated and those who are uneducated, rich
and poor, influential and not so influential, strong and weak, spiritually mature and
spiritually immature, talented and unskilled, and gifted and ungifted. Differences
cultivate both inclusion and exclusion—inclusion in the cliques that form and exclusion
of those who seemingly do not fit in with those in the cliques. Even though the people are
different, the church is one—it is the body of Christ.
Paul gives a description of the church as one body in 1 Corinthians 12:12–27:
For as the body is one and has many members, but all the members of that
one body, being many, are one body, so also is Christ. For by one Spirit we
were all baptized into one body. . . . For in fact the body is not one member
but many. . . . But now, indeed, there are many members, yet one body. . .
. that there should be no schism in the body, but that the members should
have the same care for one another.
Eduardus Van der Borght, commenting on Paul’s writing, states, “The Father, the Son,
and the Holy Spirit are not three Gods. They are one and only God, and the unity of this
one God is visible in the world in the unity of the one church” (Van de Borght 2010,
266). He also states that just as the body is one and has many members, so, too, is the
church one body of Christ with many members who all have their own characteristics.
All their differences contribute to the one body of Christ. Therefore, members should not
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exclude one another but rather enjoy the diversity of people in the church and consider all
members as part of one body (2010, 255).
Church is an organization of one for the other. Jesus Christ introduced us to this
idea. After the last supper, he told the disciples, “A new commandment I give to you, that
you love one another; as I have loved you, that you also love one another” (John 13:34).
Thus I believe that to create a proper church atmosphere, it is imperative to cultivate a
sense of oneness.
The data suggests that, for most people, this sense of oneness in a church is
critical. This is not surprising, as one of the primary factors for someone to join a church
is the influence of family and friends, and one of the reasons people stay in a church is to
maintain ties to family and friends (Rauff 1979, 72). In the survey for my field research, a
considerable number of respondents, both disengaged and engaged, stated that they
attended church or decided to worship in a particular church because of friends and
family members (D5, D14, E5, E11). On the other hand, respondents also pointed to
family disputes as one of the reasons for irregularity in attendance or disengaging from
the church (D1, E12). Thus, while family ties are a positive force in church engagement,
family disputes are also a cause for disengagement. Also, having friends in church is a
cause both for engagement in and disengagement from the church body. I believe the
solution is to bring the sense of oneness among members to a level that all feel a sense of
unity regardless of whether or not family and friends also attend the church.
Another common theme or set of themes that surfaced in my field research was
the concept of church as a community (44 percent) and as a family (13 percent). Thom
Rainer claims that people join churches in search of a community (Rainer 2001, 96, 97).
To endow church with a sense of oneness requires fostering an environment of inclusivity
and bringing groups together. I intend to do this by adapting Lee Bolman and Terrace
Deal’s all-channel-network model, following the guidelines of the Sally Helgesen’s web120

of-inclusion model, adhering to Paul’s principle of “neither Greek nor Jew,” imitating
Jesus’s “friends with sinners and tax collectors” model, and observing the “everything in
common” practices of the early church (see chapter 3). Member engagement will be
strengthened when the essence of oneness is firmly planted in church soil.

Identity
Church as a group of individuals has a profound impact on an individual’s
identity, which is defined as “people’s concept of who they are, of what people they are
and how they relate to others” (Abrams and Hogg 1990, 2). One’s identity is largely
determined by the groups to which one belongs (1990, 2), so an individual is concerned
with whether he or she is identified as part of the group.
Let me illustrate this through a conversation I had with a reengaged participant
about a divorcee who complained that nobody cared to ask about her situation after she
had gone through her divorce (E10). This woman felt as if she was not identified as a
member of the group, and therefore she disengaged. Another reengaged interviewee said
that when he disengaged due to his drug addiction, he received more support from the
outside of the church than from inside (E7). Thus he felt as if he was not part of the
group, which became the cause for disengagement. These respondents faced two different
challenging life issues, and in both cases they felt ostracized from the church.
I believe a basic component of group cohesion is when group members know
each other’s names. In churches both small and big, members often know each other by
face and not by name. For example, at our community fair, I was charged with drawing
raffle tickets and executing two giveaways. When I drew the first ticket, a boy came
running. I knew his name and addressed him by it. When I drew the second ticket,
another boy came running to receive his prize, but I was not able to congratulate him by
his name. I recognized him, but I did not know his name. I was embarrassed.
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I recognize two things here. First, in a large congregation, to know everyone’s
name is a challenge. In his book The Tipping Point, Malcolm Gladwell argues that to
bring change to a group larger than 150 people is challenging (2002, 181–182), but an
attempt can still be made to know every person’s name. Second, people’s names are not
their identities, but I believe cultivating a sense of oneness begins there.
Randy Reese and Robert Loane take this concept to the next level, identifying
such recognition as “noticing” (Reese and Loane 2012, 34). They illustrate this with the
parable of the good Samaritan, told by Jesus and recorded in Luke 10:29–37. While the
wounded Samaritan needed someone to notice him, two church people passed by. They
did not want to know who he was or what his need was. But the sojourner saw him and
had compassion. Reese and Loane state that “people do not slow down to notice the
neighbor” (2012, 35). This is often true in the church.
On Sabbath days at SASDAC, greeters (mostly the elders) stand at the door and
welcome people. They hand out bulletins or shake hands and say, “Happy Sabbath” as
people walk in. They hardly greet anyone by name, partly because they are not used to
greeting people by name and partly because the greeters do not know the names of most
members. While a greeting is good, a greeting by name is great—I believe it adds value.
It is one of the ways to make feel people included and accepted.
I have observed that many churches have a meet-and-greet time during the main
service. The pastor in charge provides a brief opportunity for the congregation to greet
one another. Most of the people get up and shake hands with one or two people and then
return to their respective seats. I interviewed a dozen of our members about whether they
knew the names of the persons they greeted on a regular basis (at SASDAC people sit in
the same seats almost every week). Three-fourths of them said that they knew people by
face but not by name. They admitted they did not really know the people who sat and
worshiped in the pews that were not near theirs.
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People do not know the names of their fellow believers. Therefore, I want to
create an atmosphere where people get to know the names and needs of other people in
order that everybody might feel identified with and included in the church group. I
believe such an atmosphere will lead to a strengthening of member engagement. This
leads in to the next section—sharing stories—in which I emphasize each congregant as a
part of one body. We ought not to just know the names of others but also to talk, listen,
share stories, have concern, be sympathetic, show empathy, and act like true “neighbors”
(Luke 10:29).

Sharing Stories
In this subsection, I emphasize the need to create a church environment that
encourages people to share stories with one another. Paul instructed the Galatians, “Bear
one another’s burdens, and so fulfill the law of Christ” (Galatians 6:2). What this means
is that we are emotionally and spiritually to share what is in our hearts—our heart
burdens—with those who can be trusted to help carry them.
Gossiping and judging are the antithesis of true and genuine sharing. A few
disengaged members indignantly noted the prevalence of gossip and judgmentalism in
churches (D4 and D14). When people feel they cannot trust one another, they hesitate to
share. Another hindrance to sharing and bearing one another’s burdens is busyness. Some
interviewees stated that they are too busy to engage in conversation with church members
during worship or on any other day (D9 and D15). Another impediment to sharing is that
many people are unwilling to listen; they want to talk about themselves instead
(Wheatley 2009, 28).
Allyson Todd, in her blog, proposes a higher level of sharing. She states that
sharing stories is not just sharing biography. The story to share is what God has done in
our lives. Todd says, “It is important because it communicates how the gospel has shaped
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each of our lives” (2016). She further states that the church should share stories of what
God has done in members’ lives. Storytelling will nurture the habit of listening, which is
a great art for Christian living (2016). Storytelling will help us bear one another’s
burdens. We rejoice with those who rejoice, and we weep with those who weep (Romans
12:15).
In two different books, Andrew Root writes about two different kinds of sharing:
place-sharing and person-sharing. In Revisiting Relational Youth Ministry, he illustrates
place-sharing with the following story, which came from the May 2005 issue of Glamour
magazine: When Allison was fifteen, her brother died in a car accident. Following his
death, Allison began an odd ritual of eating half of every meal and saving the other half
for her brother. By the time she graduated from high school, she was five feet, six inches
tall and weighed eighty-five pounds. For three and a half years in college, she left half of
her food for her brother. In her final year of college, Allison’s roommate, Katie, began to
notice that Allison never finished all her food. When Katie pressed the issue, Allison
burst into tears and told Katie about her brother and how she had been saving half of her
food for him since his death. After silently listening, Katie insisted Allison finish the
meal in front of her. As Allison ate, Katie also shared her painful stories. Before long, the
meal was over and the plate was clean. Katie saw Allison; she listened to Allison’s story.
She shared her own story (paraphrased) (Root 2007b, 142–43). In The Relational Pastor,
Root illustrates person-sharing through the life of Jesus Christ, as Jesus shared his life
with us (Root 2013, 134).
As I noted in the literature review, early Adventists had social groups where they
shared stories. When people are given opportunities to share stories with one another, the
acceptance level between them will improve. Genuine sharing supersedes gossip and
judgmentalism. Stories can connect people, especially people who feel isolated,
neglected, marginalized, and stigmatized. When people have confidants in the church,
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they will feel included. Everyone has stories to tell; they simply need the right people to
share them with.
Thus a sense of acceptance will be strengthened through opportunities provided in
the church for people to know one another, call each other by name, and share stories. In
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figure 5, I demonstrate how these three practices increase inclusion.

Sharing Stories
Figure 5: Practices of Acceptance

Adaptation
In this section, I primarily address the situation of individuals who assert that
church is no longer a priority. Though they might have valid reasons for disengaging, my
goal is to connect them to church community through adaptation.
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Adaptation is a process by which a person integrates into a new culture. The
emphasis is on mutual adaptation, which is achieved by eliminating or reducing hostility,
aversion, inability, or a noncommittal or non-prioritizing mindset through compromise or
arbitration (Center for Creative Leadership 2013, 6). This transition occurs in three
distinct phases: (1) the ending, where an individual accepts the conclusion of the old
ways of doing things; (2) the neutral zone, where an individual begins to adapt to the
confusion of a new way of doing things; and (3) the new beginning, where he or she
accepts the new way of doing things and successfully moves forward in the new
environment (2013, 6).
Prioritization emerged as the major theme under cultural dynamics. Though only
three engaged and three disengaged interviewees actually used the word priority, fourteen
out of sixteen spoke of prioritization under the subthemes of personal decisions, job or
work schedules, commitments, busyness, or needing to relax on worship days.
As related by both disengaged and engaged respondents, it can be a challenge to
attend church on the Sabbath due to reasons such as work, tiredness, busyness, and
personal choice (D3, D8, D10, D11, E1, E3, and E9). Part of my aim is to engage nonprioritizing members through ministry in “neutral zones.” That is, I want to help them
adapt by engaging them in activities of the church on other days, even they fail to attend
Sabbath worship or any church activities for that day.
According to Lutheran pastor Omar Stuenkel, different reasons for disengaging
include mobility problems; new jobs; weekend activities; a circle of friends who are less
religious; and negative opinions of church leadership, policy, or worship practices (1987,
14, 15). But the fact remains that the disengaged are still members of the church. Their
inability to attend—through non-prioritization or other factors—should be taken into
consideration. We should help them adapt to the church and its ministry either through
compromise or arbitration, bringing them to neutral ground so as to move them forward
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to the next level of full engagement in the church. In the following subsections, I propose
three ways to accomplish that: (1) being there, (2) including people in groups, and (3)
engaging in socialization.

Being There
I define being there as being physically present in times of need. Here is an
example: Mary and her husband were occasional church attenders at SASDAC. One day,
Mary’s husband experienced chest pain and was taken to the hospital, where they
discovered he was having a heart attack. Pastors and members of the congregation visited
Mary and her husband several times during the three weeks he was in the hospital. But on
a Saturday, as the church was at worship, news came that he had died. The head elder and
I rushed to the hospital to support Mary and her family during this time of loss. We
worked to provide a decent burial for him at our church cemetery. As we ministered to
Mary during her time of need, we hoped that she would fully engage in the church
thereafter.
This is an example of the ministry of presence: being there in times of need.
Rabbi Myrna Matsa, in an article for the Journal of Jewish Spiritual Care, sums up a
ministry of presence as follows:
Words do not have to be said—giving a bottle of water to a thirsty person
speaks volumes about not being forgotten. Maintaining a calm presence at
the bedside does not remove fear; it lessens isolation. To be with a person
at a time of need is to honor the survivor’s humanity, the inherent dignity
endowed by the Creator. Teaching others how to be present, and how to
listen to those in distress is a divine-like intervention that spreads the safety
net of care and concern. (2010, 20–31)
On this topic, one of the engaged interviewees said that we go after the lost sheep, the
lost coin, and the lost son (Luke 15) to bring them back into the fold. If a pastor has to
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choose between attending to the needs of someone who is disengaged or someone who is
engaged, the pastor may go after the disengaged so as to include him or her in the fold.
Ministry of visitation is an old practice. In modern times, many substitutions have
been introduced, such as text message ministry, prayers over the phone, and even prayer
walks. These are good, because people are sometimes too busy to have a pastor or a
group come by for a visit. But in spite of technology’s advancement, presence ministry is
valued as a way to bring connection and build relationships. There is an African saying
that goes as follows: “You don’t know someone until you have stepped in her or his
home” (Rath and Conchie 2008, 79). Knowing implies that a ministerial visit is
something deeper than just a visit. It carries along with it the idea of family, and
demonstrates true care. With visits from pastors and church members, even the
disengaged feel cared for through the presence of Christ’s representatives in their homes.
Being there with church members—both the disengaged and engaged—will
promote feelings of inclusiveness despite the disengaged having disconnected themselves
from the church. Sitting with people when they are sick, unexpectedly attending events,
and sharing in their suffering in person can bring them to the neutral ground of inclusion.
Meeting people on their own ground as one acquainted with their problems and
challenges (E. G. H. White 1990, 254) can help them adapt to the church culture of
inclusion.

Inclusion in Groups
One of the reengaged interviewees is a medical professional who has to work on
Saturdays; because he could not attend church on Sabbath, when he came back to the
church, he chose to attend services during vespers on Fridays, at the start of Sabbath
(E11). This is one example of how members who are mandated to work on the Sabbath
can be encouraged to still participate in the church.
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Men and women’s groups are one of the ways to encourage inclusion. The church
can host these groups during the week. The groups can meet over breakfast or dinner, and
it can be tailored to the interests of a few or several fully disengaged individuals. The
group can find a common venue where these disengaged individuals can be comfortable.
The best people to connect them to these groups are their own friends or families. The
groups can gather to study the Bible, pray, or engage in useful community service.
Community outreach can be a good way to interest the disengaged in becoming plugged
in to church activities.
There are several things that go on in the church besides Sabbath service. Nonprioritizing members can be persuaded to engage in various groups through which the
church can bring them from neutral ground to fully engaged membership. The following
are some examples:
• Vespers services: A church service on Friday evenings between 7:30 and 8:30.
The ones who cannot make it on Saturday can come for Friday service.
• Community fair: Non-prioritizing people can assist with the fair according to
his or her interests. For example, a doctor can help with a health fair,1 a
mechanic can volunteer in a clinic, an electrician can be requested to help in
connecting lines for the fair, an athlete can be brought in to help with a 5K,
and a journalist can be asked to help with preparing a press release.
• Church picnic
• Church camp
• Church mission trip
• Mission clubs: Adventurer and Pathfinder are mission clubs within Seventhday Adventist churches for children from ages five to ten and eleven to
fifteen, respectively.
• Social nights
• Celebration programs and banquets (e.g., Thanksgiving and anniversaries)
1 Health fairs, where free health screenings are provided, are part of community fairs.
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• Weekly games in the gym
Suggesting another means, one of the engaged interviewees flipped the saying
upside down and said that if the Muhammad does not come to the hill, the hill should go
to Muhammad, meaning that if a member’s priority is not to come to church, the church
should go to him (E1). He suggested that it might be good for disengaged members to
hold “cottage meetings” in their homes. This may be a tough call to make, but if the
spouses or parents of the disengaged agree, it is possible. The members of the sample
churches favor this idea, because a prayer meeting in a member’s house is considered a
special blessing upon the house and the family. If the church succeeds in this endeavor at
a disengaged house, there is a fair opportunity for the disengaged to become engaged.
Churches also can have regular small group meetings. Group members will be
motivated to invite disinterested, non-prioritizing individuals in the community to join
during the week, whenever and wherever the group may be meeting. Nelson Searcy says
small groups are definitely the best platform to bring disinterested and non-committing
members to the church (Searcy 2012, 134).

Socialization
A disengaged young adult said during the interview, “If you arrange a bus trip to
New York for my age group, I will be there” (D16). This is a clear indication how
socialization can encourage the disengaged to consider reengaging. Another disengaged
proposed the idea to conduct more social events and invite the disengaged to come (D5).
One of the reengaged testified that he became reengaged through social events at a
friend’s house (E10).
Jesus socialized and impacted “tax collectors and sinners” to consider God’s
kingdom. Jesus received these people and was a friend to them (Luke 15:1–2). I am not
saying the members who are not prioritizing to come to church are outlaws, but they are
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in voluntary exclusion. By becoming their friend as Jesus did, the engaged can draw them
to the kingdom. Jesus supped with tax collectors and sinners at different occasions to
draw them to the kingdom: at Levi’s farewell party and at Zacchaeus’s house. Craig
Blomberg states, “There were always kingdom purposes involved in Jesus’s presence at
the banquets and other special meals” (Blomberg 2005, 123). While Levi invited Jesus to
sup with him and his friends, Jesus initiated a supper with Zacchaeus; that is a good way
to adapt non-prioritizers to the church.
The early church and the early Adventists’ models serve the purpose of adapting
non-prioritizers to the church. The members of the early church practiced Jesus’s model.
They functioned as a web of inclusion in worship, fellowship, and socialization (see
chapter 3). They broke bread in one another’s homes. I believe they did it for both
engaged and disinterested people, and as a result, the church grew daily. The early
Adventist Church members adapted early church practices and gathered in one another’s
homes for their quarterly meetings. The homes were referred to as Adventist hotels; in
these, members came together, cooked, ate, and fellowshipped, which created lasting
relationships (Priddy 1926, 10). One of the interviewees remarked that food plays an
important role in keeping and growing membership (D7). I do not suppose it is all about
food; rather, I believe inviting non-prioritizers to participate in social gatherings will help
adapt them to the renewed culture of church engagement.
In addition to members engaging members, the church organizes several social
events. Many group activities I described in the previous section are social in nature. The
disengaged can be informed through newsletters about upcoming events, and the church
can invite them not only to come to the events but also to get involved and contribute
according to their talents and skills. In figure 6, I show how the practices of being there,
socialization, and inclusion in groups can adapt the disinterested to the church.
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Figure 6: Practices of Adaptation

Association
In this section, I emphasize association—the attempt to involve all members in
the church’s ministries. The survey results showed that 21 percent of members are totally
disengaged, for they spend one hour or less per week in the church. The same percentage
of members is fully engaged, for they spend four or more hours in and for the church
every week. The gap in the middle consists of members who are regular in attending but
not engaged in the ministry or mission of the church.
It is not a surprise, then, that a major theme that surfaced in the religious (church)
dynamics affecting member engagement is involvement in ministry and mission of the
church (ninety-two code occurrences). The other themes—worship, spiritual growth,
leadership, and programs of the church—are closely related to member involvement.
Vibrant worship involves members, involvement in the church adds to spiritual growth,
leadership development happens through purposeful involvement, and programs of the
church require member involvement.
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Substantiated by interviewees’ thoughts on increasing member engagement
through inclusive involvement,2 Ed Stetzer and Mike Dodson suggests that the more
people are entrusted with responsibilities, the more effective the church will become
(2007, 132). When total membership is involved, total membership is included. In order
for this to happen, I propose three practices: (1) encouraging participatory worship, (2)
creating leadership pathways, and (3) providing opportunities to serve.

Participatory Worship
Total involvement begins when ministry leaders engage the total members present
at the worship. What I intend here is to encourage participatory worship.
Early Adventist church worship was participatory in nature. There was singing,
shouting, clapping, saying amen during the preaching, laughing, claiming visionary
manifestations, and even speaking in tongues (Levterov 2016, 67). In addition to
traditional preaching, early Adventists had social meetings where believers shared
testimonies (Levterov 2016, 60). Music was part of worship, though the views on using
different instruments varied from the older generation to the younger (E. White 1948a,
471). During the early part of twentieth century, H. M. J Richards introduced orderly
worship (Richards 1906, 64), which I believe is mostly followed in Adventist churches
around the globe today. In orderly worship, the worship format is organized, but very few
laypeople get to lead or minister. The congregation does very little except sing the
congregational song and say amen after prayers. Most often, ministers become
performers and the congregation becomes the audience.
When a disengaged interviewee spoke of being bored during worship, he not only
complained about the monotonous style of worship but also about how the audience was

2 In this section I will use the words involve and participate as synonyms.
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not involved in the worship (D11). When members are not involved, “worship becomes
an event” (D16). Engaged respondents recommended vibrant worship, which is not just
about adopting a pattern but is spontaneous in nature (E7, E10). Rather than rigid
worship, another of the engaged recommended participatory worship where everyone is
connected: “We can hear a good sermon through the television broadcast, but church is
where all people get to be involved” (D16).
In his book The Big Four, Joseph Kidder suggests challenging the people to
participate differently in worship service instead of doing the same thing again and again
(2011, 111). My dream is that worship will be more than just an orderly, well-attended,
performance-based service—I want it to be participatory, which will create a richer
experience. I call this hands-on worship: the worshipers are involved and participate with
the ministry leaders on the stage. Inclusive participation strengthens engagement.

Leadership Pathway
Leadership was mentioned just five times by the disengaged and seven times by
the engaged. As I analyzed the data, I realize that when they talked about leadership, they
were speaking of pastoral leadership alone. Besides seeing the pastor as a leader, they
make many mentions of the pastor as a minister. But in many church ministries, members
also are leaders.
Nomination committees of each church appoint ministry leaders once every two
years (Seventh-day Adventist Church Manual 2016, 110–13). Besides serving as elders,
deacons, and deaconesses, there are several ways members can serve in leadership roles;
for example, in Sabbath school, personal ministries, family ministries, health ministries,
social ministries, community ministries, prayer, hospitality, choir, Pathfinders,3
3 Pathfinders is a socioreligious club for children ages ten to sixteen years; it is formulated and

directed by the Seventh-day Adventists Conference offices.
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Adventurers,4 and women’s ministries. Members of the church participate in these
ministries.
The following is the nominating committee outcome in one of the sample
churches. I observed this on October 8, 2017: the prenominating committee met with the
church board members to choose a nominating committee to elect ministry leaders for the
years 2018 and 2019. There were twenty-five people in the conference room. The chair of
the combined committee proposed to choose five individuals among the men, women,
and youth/young adults, for a total of fifteen. The chair suggested that everyone write
three names for each group. If each of the 25 had suggested different names from the
congregation, they would have suggested 225 names. But in total, there were only about
sixty names suggested. One of the prenominating committee members questioned why
certain names were repeated again and again by many of the committee members. The
simple answer to that was that only about 20 to 25 percent of the members were actively
involved. Therefore, such visible active members were recommended to be on the
nominating committee. This correlates with the survey results, which indicated that about
21 percent of the members were actively participating.
My goal is to create a leadership path that will engage more and more members
not only to take leadership roles but also to actively participate according to their skills,
talents, and gifts. I believe the design starts with the leader who intends to create the
involvement path, as well as with the ones who want to be leaders.
Peter Scazzero argues that we lead outward from what we are inside. A
transformed inner life exhibits itself outwardly through a life of leadership. For a
transformed life to lead outward, the author suggests four “piles” to erect for the
skyscrapers of leadership: these are (1) facing the shadows of our past issues, (2) leading
4 Adventurers is a socioreligious club for children ages four to nine; it is formulated and directed by

the Seventh-day Adventist Conference offices.
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from our relationship statuses of married or single, (3) slowing down for a loving union
with God, and (4) practicing Sabbath rest and delight to rejuvenate both physical and
spiritual strength (2015, 298–299). It is imperative that the leader who creates the
leadership path be spiritually strong and trained under the power of the Holy Spirit.
Robert Clinton address this necessity by stating that “ministry flows out of being”
(2012, 39). He presents three checks for a developing leader who will lead and develop
other leaders: (1) an integrity check—sincerity, honesty, and candidness; (2) an
obedience check—a process through which a leader recognizes, understands, and obeys
God’s voice; and (3) a Word check—the ability of a leader to receive truth from God
(2012, 53–56). Reese and Loane add to this a faith check, which they define as an
experience that tests our faith and challenges us to see God’s reality as true (2012, 110).
As I am someone who seeks to be a change agent in the church, these principles
speak to me. Someone who initiates changes in the church should be spiritually rooted
and mature through the working of Holy Spirit. I need to be aware of the power and
effectiveness of leading outward from the indwelling presence of the Holy Spirit.
Reese and Loane propose a concept of noticing in developing leaders. According
to them, it is a matter of paying attention. They state, “The leadership formation of others
is slow and deep work, and it is fundamentally a work of paying attention” (2012, 45).
While the primary shaping activity belongs to the Spirit of God, God has placed in each
of us the ability to become detectives in search of the work God has already done in the
lives of those before us (2012, 46).
The leaders are among us. The survey results of my field research offer
confirmation of these ideas, showing that 84 percent of members are interested in
volunteer ministries. Thus I want to consider everyone a leader in the church. Based on
this belief, I want to create an involvement path to help identify members’ gifts and get
them involved in ministry.
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Involving Opportunities
It is imperative for the church to provide opportunities for its members to get
involved. Many disengaged interviewees felt that not enough opportunities are given to
members. One of the disengaged stated, “All cannot go to the podium to say or pray, but
church should provide other opportunities according to their abilities” (D5). One of the
stated reasons for disengagement is that people did not have opportunities to serve (D11,
D12). One of the engaged claimed it is the duty of the church to provide opportunities to
serve (E14). This respondent stated that if responsibilities are assigned according to
people’s abilities, then there is a fair chance they will agree to participate. As stated
earlier, I feel that lack of opportunities should not stand in the way of serving.
Searcy states, “Serving is more important to the spiritual growth of your people
than to the success of your service” (2007, 137). Stetzer and Dodson counsel that
churches should not assign more than two responsibilities to an individual, in order that
others in the church have opportunities to serve (2007, 139). Further, churches should
create entry-level ministering opportunities that people can involve themselves in quickly
and easily (2007, 140).
The sample churches have multiple programs in which members can get involved.
People do participate in these programs, but a vast majority are not involved in any
activity. Thus churches should attempt to help members find their gifts and should also
create opportunities for service that can be quickly and easily done, spurring them to
become further involved. I feel it is a triangular process, as shown in figure 7.
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Figure 7: Practices of Association

The church presents a variety of opportunities for members to get involved
through its various ministries. Besides these ministries, churches that function as
communities can provide many simple opportunities for members to become involved,
such as childcare during church services, feeding the homeless, field trips, free clinics,
cooking classes, sewing classes, tutoring, van ministries, refugee ministries, self-help
groups, and phone-fund programs.
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Summary
In this chapter, I outlined plans to include members through acceptance,
adaptation, and association. By acceptance I mean developing a connection or bond
between members through an inclusive atmosphere of acceptance, respect, regard, and
welcome in the church. Through principles of adaptation, I intend to bring the nonprioritizing or non-committing members to a neutral ground through being there, group
inclusion, and socialization. Further, I intend to encourage every member to get involved
in worship through a leadership path and opportunities to minister. In table 12, I present
the consolidation of the practices for acceptance, adaptation, and association. In figure 8,
I show how these practices in unison can enhance inclusivity to strengthen member
engagement among Adventists in the Washington, DC, metropolitan area.

Table 12: Developing Inclusivity in Churches
Acceptance

Adaptation

Association

Sense of oneness

Being there

Participatory worship

Identity

Inclusion in groups

Leadership pathways

Sharing stories

Socialization

Opportunities for involvement
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Figure 8: Inclusive Engagement Diagram

In chapter 7, I offer recommendations to implement the plans for inclusivity in
Adventist Churches in the Washington, DC, metropolitan area.
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Chapter 7
Recommendation: Every Church as a Village
The recommendation I propose to increase inclusivity and strengthen member
engagement among the Adventists is to help every church become a village where
acceptance, adaptation, and association are practiced. The each-church-as-a-village
concept emerged during analysis. During this time, I also was engaged in working with
the local county to develop a village for the Southern Asian community in Washington,
DC. I sensed that the village concept was related to the need for inclusivity in our
churches. Therefore, in this chapter, I highlight this concept and describe its usefulness
for promoting inclusive engagement among Adventist churches in the Washington, DC,
metropolitan area.

A Village
In a general sense, a village is defined as a clustered human settlement or
community larger than a hamlet but smaller than a town, with a population ranging from
a few hundred to a few thousand (“Village” 2013). Stephen Feuchtwang takes this a step
further and views a village as a bounded place with a sense of co-residence1 subdivided
by kinship and neighborhood. A village has a hierarchy of orders of inclusion and a
territorial definition of belonging (Ayres and Oldenburg 2002, 45). Reetu Chadh states
that a village is a place where people have a sense of we—a sense of needing one
another’s assistance, sharing burdens, maintaining family honor and tradition, choosing
1 Neighborliness
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simplicity, possessing deep faith, and cultivating personal and durable relationships
(2015, 1). Therefore, while a village is a neighborhood where houses are clustered
together and groups of people live there, the concept is built more on relationships than
on territory.
David Francis and Paul Henderson add that the idea of a rural community, or a
village, includes notions of reciprocal human relationships, voluntary efforts, interest in
local affairs, and neighborliness. Above all, the village is seen as a place where
everybody knows each other (Francis and Henderson 1992, 19). Francis and Henderson
further suggest that a village is not just a group of people but rather a community of
communities and a group of groups. Each resident can be slotted into a group, but they
come together to express their relatedness by focusing on things they have in common
(1992, 20).
I can testify to the above characterizations, for I grew up in a village in India, a
nation where 70 percent of the people live in villages. Mine was a one-strip village,
where houses were not clustered but were built on semi-spacious plots. Different groups
of people lived there, professing mainly three major religions: Hinduism, Islam, and
Christianity. More than 80 percent were animists or spirit worshipers. Ours was the only
Seventh-day Adventist family. Besides us, there were few other Christian families.
People did different jobs in our village: there were teachers, masons, carpenters,
smiths, and farmers. Women were mostly housewives. The village was self-sufficient, for
it had all the trades necessary for any need that might arise. There was a grocery shop, a
tailor shop, a mutton stall, and a chicken stall. There was also a village restaurant where
men gathered morning and evening to chat and drink coffee, a library where the literates
gathered to read the newspaper, and an elementary school. For high school, we went to a
nearby town. The village market gathered once a week along the roadside. Most men,
women, and children could be seen there as they bought supplies for the whole week.
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There was a clinic with a poorly trained doctor. There was a village well, where the
women of the village went to fetch water for household needs.
There was a temple and a village priest. (My village did not have a church, except
for a small one built by my father.) People went to the temple morning and evening. Any
village festivities were mostly centered around the temple. All the people gathered
together for festivities, including the Christians and Muslims, who did not go to the
temple to worship. When a death occurred, every group in the village was present for the
funeral. When a wedding was celebrated, everyone in the village was invited. Village
disputes were common, yet people came together in times of celebrations. The aroma of
the village was not only what came out of the chimneys of the village but also it was the
joy of knowing one another and sharing, supporting, and living alongside one another in
unity and solidarity. I believe each church should be a village diverse in its
demographics—age, education, status, influence, and even ideology. A church also
should be one in the Spirit, so as Jesus intended, “they all may be one” (John 17:21). This
spirit of oneness will lead to an inclusivity that will promote acceptance, adaptation, and
association. Thus my emphasis here is not about territory, demographics, administration,
or any other dynamic connected with a village but rather the conceptualization of a
village analogous to what a church should or can be. Let me briefly illustrate this idea
with two models.

Modern Village Concepts
Two models of villages that demonstrate a similar concept are Moon Village and
Village Neighbors. Moon Village is related to astronomical studies. In describing this
concept, Jan Wörner states Moon Village does not mean to develop some houses, some
shops, and a community center; rather, the concept refers to a community created for
groups to join forces without first sorting out every detail. Instead, they simply come
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together with a view to sharing interests and capabilities (Wörner 2016; italics added).
Village Neighbors is an organization of volunteers who help seniors live in their own
homes. Below, I discuss Village Neighbors, showing how the village concept can be
applied to a church.
The village concept was introduced to me when I went to meet with Ms. Uma
Ahluwalia—the director of Health and Human Services for Montgomery County, MD—
in order to plan an outreach program for the Southern Asian SDA Church (SASDAC) in
collaboration with the county. After assessing the feasibility of our plan, she directed me
to Ms. Pazit Aviv, the coordinator for Village Neighbors in the county. Ms. Aviv
explained what a village is and how it can be an entity that encourages and inspires
members to engage both in the church and in community outreach programs. I explored
the village model by studying some villages in Montgomery County, MD, as well as a
few others outside of the state. These villages are geared toward enabling seniors to live
in their own communities through volunteers helping volunteers. This concept can be
applied to any age group. In fact the motto of Montgomery County Villages is “building a
community for all ages” (Mark 2010). A village is started by identifying a core group of
individuals that shares a vision for the community. Then the group does a needs
assessment to determine the interests of the community residents. A management
committee is organized with the core group to start and coordinate the program, which is
mostly run by signed-in volunteers (2010, 9–10).
One village model is Virginia’s Low Link, which has the motto “living
independently in our community.” Low Link is an aging-in-community village, a
nonprofit membership organization that provides services to residents who prefer to live
independently at home for as long as possible. A list of principal services typically
includes the following:
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• Transportation for doctors’ appointments, grocery shopping, and routine
errands
• Light household tasks, such as minor repairs, mail collection, and watering
plants
•

Simple bookkeeping, mail management, and computer assistance

• Companionship and friendly visits
• Educational and social activities. (lowlink.org)
Among the benefits these villages bring to the community are new friends,
companionship, contact with neighbors, a sense of belonging to a caring community,
getting together for coffee, card games, chats, simple socialization, the opportunity to
help those who cannot help themselves, the opportunity for youth to engage with older
adults and contribute to the community in a meaningful ways.
As I stated earlier, the village concept was introduced to me at the Health and
Human Service Department in Montgomery County while I was studying how increased
inclusivity could strengthen member engagement in Adventist churches in Washington,
DC. As I listened more and read more on the concept of the village, I found striking
analogies between the church and village. My further reading on the tenets of a typical
medieval and modern village, combined with my forty-five years of living in villages in
India, led me to conclude that the virtues of inclusion that ought to be practiced in
churches are also practiced in villages. If those inclusive qualities were practiced in
Adventist churches in the Washington, DC, metropolitan area, churches could strengthen
member engagement.

Church as a Village—An Inclusive Analogy
Biblical metaphors for the church are numerous and include the following:
• God’s temple—1 Corinthians 3:14; 1 Peter 2:5
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• God’s flock— Zephaniah 2:6; John 10:16
• God’s field— Matthew 13:38; 1 Corinthians 3:9
• True vine—Jeremiah 2:21; John 15:1
• Body of Christ—1 Corinthians 12:27; Ephesians 1:22–23
• Bride of Christ—2 Corinthians 11:2; Revelation 21:9
• Temple of God—1 Corinthians 3:16; Ephesians 2:20–21
• Ark that saves—Hebrews 11:7; 1 Peter 3:20
• God’s kingdom—1 Peter 2:9
• God’s city—Hebrews 12:22; Revelation 21:10
Besides these, metaphors such as family, community, lighthouse, etc. have been used
either to describe what the church is or what it should be. Having lived in villages for
several years and having studied the concepts of villages, I suggest that the analogy of a
village is a useful to describe an engaged, inclusive church.
Many terms have been used for bridging cultural themes to develop a new
paradigm for current missiology. Grahame Humble contends that Eugene Nida
introduced cultural bridge thinking as a paradigm for current missiology and that such
thinking has been adopted by missiologists in building bridges to overcome cross-cultural
barriers (Kraft 1991; Nida 1990; Shaw 1988). Later, Donald Richardson propelled
cultural bridge thinking to the fore as a missiological model (Humble 2012, 49, 50;
Richardson 1974, 1977, 1981).
Graeme Humble refers to many usages of cultural bridge terms and phrases, such
as cultural parallels (Nida 1952, 32), cultural correspondences (1952, 35), counterparts
(Horton 1971, 104), cultural equivalences (Nida 1982, 221), common pillars (Woodberry
1989, 282), embedded ancestral theme (Obasare 2005, 15), and so on (Humble 2012, 50).
Each of these terms has different implications but effectively communicates the notion of
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analogies or metaphors as effective tools in cultural studies. Donald Richardson
acknowledges, as quoted in In Perspectives on the World Christian Movement, the “need
for a God given instinct, an ability to sniff out, to sense in the hearts and minds of the
people that which they are committed to and which may yield an analogy” (Winter and
Hawthorne 1992, 70). Anthropologist Grant McCracken states, “The investigator must
use his or her experience and imagination to find (or fashion) a match for the patterns
evidenced by the data” (1988, 19). Over the course of my study, the pattern that emerged
through experience, imagination, and analysis of the data was that of an inclusive village.
The analogy of village is used for an inclusive church through a contextual
bridging strategy. Contextual bridging is defined as “a process involving the transfer of
new meanings, practices and structures into a given context in a way that is sensitive to
the norms, practices, knowledge and relationships that exist in that context” (McKague,
Zietsma, and Oliver 2015, 1064). Contextual bridging emphasizes local adaptation of
global models through multiple, sometimes overlapping notions, such as adaptation,
domestication, reconfiguration, transportation, translation, or editing (Ansari, Fiss, and
Zajac 2010, 67–92). In contextual bridging, the diffusing forms are transformed both in
meaning and social practices (McKague, Zietsma, and Oliver 2015, 1064). In the context
of this study, the concept of the village is adapted into the church’s practices so that the
church becomes a community of people who are receptive, welcoming, accepting, and
inclusive. The villagers and the parishioners identify as belonging to the entity, have a
sense of oneness, are there for one another, and perform needed services together in spite
of their diversity.
The literature on the principles of inclusivity, and different inclusive
organizational models that could reflect on the nature and make of a church, fit in well
with the village analogy. As I showed in chapter 3, Don Wolf, the chief editor of the
Village Voice, a weekly newspaper of Greenwich Village, New York, demonstrated the
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village concept by strengthening ties throughout the organization by continually breaking
down barriers, making everyone feel included, engaging diverse groups of employees
with different skills, and permitting his employees to work for others at the same time
they worked for him (Helgesen 1995, 7).
The value of inclusivity is realized through the diversity present in a village and in
a church. Just as people from different ethnicities, backgrounds, and even belief systems
live in a village, so do diverse people worship in a church. As much as a village is
considered to be one unit, a church is considered to be one body, despite its diversity. At
the same time, both villagers and parishioners practice inclusion at multiple levels in
order to ensure their continued existence and growth. The practice of multilevel inclusion
by churches and villages can be illustrated through the organizational inclusion model of
Ferdman and Deane (see figure 9).

Figure 9: Multilevel Church Inclusion
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In the multilevel inclusive model of Ferdman and Deane, the third level reflects
group level inclusion. Different groups within a church are normal; individuals form into
different groups based on gender, age, education, profession, status, language, ethnicity,
interests, or even castes.2 These groups do not divide the church. As the saying goes,
“birds of a feather flock together.” It is always a challenge for a newcomer or a single
individual not connected with a group to get into a group. My experience of living in
villages for several years endorses the all-channel network developed by Bolman and
Deal, which connects different groups within an organization, as practiced in villages.
Though groups are prevalent in villages, they are connected together as one unit—one
village. These organizational analogies of connections or networks endorse using the
metaphor of a village for a church, where groups are an integral part, functioning together
as one unit. Now I move to the evaluation of the analogy of a village to a church through
themes that emerged from the field research.

Village as Accepting Community
A village is a close-knit community where acceptance level is high. I grew up in a
village. Each villager knew me and called me by my name. Stevan Harrell, writing about
the village of Ploughshare in Taiwan, says that everyone knows everyone else, and
everyone keeps up through gossip networks with what everyone else is doing (2015,
132).
Two opposite relational dynamics are at play in a village. On the one hand, in a
village there is a network of relationships between families. Families are linked to each
other through various ties, marriage relations, and kinship (2015, 132). On the other hand,
the village is sharply divided between people. In most rural areas, one is likely to find a
mixture of people: different social classes; markedly different levels of wealth; different
2 Caste is a system of dividing society into hereditary classes.
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backgrounds, values, and aspirations; different levels of education; different ages;
different religions and other beliefs; different group affiliations; different levels of needs
and abilities (Francis and Henderson 1992, 21). There are common characteristics, such
as poverty, hard work, honesty, and the fact that villagers consider themselves we
(Harrell 2015, 132).
After a certain age, I did not live in my village consistently due to school and
employment. But I continued to visit my parents there. I always took a bus; the bus
station was at the entrance of the village. From the time I entered the village on foot until
I reached my parents’ home, people greeted me along the way, welcoming me and
inquiring about my wellbeing. They showed they were interested in my welfare. When I
got married, the whole village was at my wedding feast and readily accepted my wife as
one of their own. The villagers made her comfortable so that she did not hesitate to go to
the village well to fetch water along with other women. Therefore, it can be said that a
village is place of “reciprocal human relationships, voluntary effort, interest in local
affairs, neighbourliness: above all, the village is seen as a place where everybody knows
and cares for each other” (Francis and Henderson 1992, 20).
Each village has a place of gathering. In advanced villages, villagers construct a
hall for casual gatherings. The subject of talk at these gathering varies from politics,
religion, and the day-to-day happenings both in the village and around the world. People
share their joys and their burdens with one another at this meeting place. When there is
no hall, people—generally men—gather at what I call a “tea-shop bench.”3 It may not be
the same in some advanced villages, but wherever people gather, chat, and share stories, a
village atmosphere exists. Through talking and sharing, they are bonded. There is a sense
of oneness, identity, and sharing in villages, which binds the people as one in spite of the
3 In a village tea shop, there typically are one or two benches for people to sit on and talk as they

drink their morning and evening tea or coffee.
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village’s diversity. In table 13, I demonstrate how the village ideology of acceptance can
be applied at churches—especially at Adventist churches—to foster inclusivity that can
strengthen member engagement. I expand on this in the following section.

Table 13: Thematic Matrix—Acceptance
Village/Church
Analogy
Village culture

Church culture
Corresponding Bible
verses
Every church as a
village

Sense of Oneness

Identity

Sharing Stories

Villagers address
themselves as “we”

Identify as belonging
to a particular village

The members of a
church are one body:
“we.”
John 10:30; 1 Cor.
12:13; Eph. 4:5, 6
Inclusive oneness

Everyone knows
others by name
Everyone needs to
know one another by
name
Gen. 1:27; John
15:15; Gal. 3:27–29
Inclusive identity

Villagers share their
stories with one
another at homes and
gathering places.
People ought to share
their stories to bear
one another burdens
Ps. 107:2; Acts 26
Inclusive sharing

Village as Adaptive Community
Villagers quickly adapt to a particular environmental context, whether it be
agricultural, wage labor, or small-scale entrepreneurship (Harrell 2015, 206). While
villagers live on their own for generation after generation, there also is an influx of
newcomers. Newcomers arrive due to marriages, jobs, or even resettling with parents or
extended family members. These village newcomers adapt themselves quickly and
thoroughly, because the community is welcoming and accommodating.
Fighting between people is part of any social organization (Harrell 2015, 138).
Thus there is potential conflict between different groups living in a village. My memory
is still vivid of what happened on May 1994, when we, as a family, were serving at a
mission station in a typical village far from our home village. One night, we began to
realize there was major conflict between two castes that lived in the village. It looked
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very intense—to the extent that I thought they would fight and die. But settlement was
arranged through the services of mediators. Since the villagers practice “culturally
appropriate behavior” (2015, 138), the conflicting groups agreed to cooperate and find a
solution. This model follows what Jesus suggested for the church: if you have a conflict
or you feel a brother (a member) sinned against you or the church, tell him of his fault—
first between the two of you, then with two or three witnesses, and then through the
church (Matthew 18:15–17). Later, Paul, writing to the Corinthians, exhorted the church
to settle their conflicts themselves (1 Corinthians 6:1–6), which I believe is a village
model. The villagers give heed to headmen, cooperate, agree, and settle disputes. The end
product of the cooperation is harmony (Harrell 2015, 138). The villagers, as they are
sustained by the isolation of their village, understand the need for cooperation in times of
crises (Newby 1979, 29). Harrell further states that the villagers do not want bad notices
in the newspapers, because bad publicity reflects poorly on everybody (2015, 149).
The villagers coexist. In spite of different groups having different ideologies and
worldviews, they speak one cultural language, come together to celebrate festivals, and
often go together to worship in the local temple (unless one belongs to another religion).
They are there for each other. They cooperate with anyone with whom they have no
active animosity. Harrell offers the example of a village woman whose husband was
taken ill; a folk practitioner told him he ought to eat the meat of a chicken that had not
been given any commercial feed. She asked around the village. Someone in the village
came forward to give to her (2015, 134). Villagers are there for one another and include
other villagers as their own despite differences in status, caste, and creed; they socialize
together at weddings, deaths, and festivals. In table 14 below, I outline how the
adaptation analogy of a village can be applied to churches—especially Adventist
churches—to create inclusivity that can strengthen member engagement. I clarify this
application in the following section of the chapter.
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Table 14: Thematic Matrix—Adaptation
Village/Church
Analogy
Village culture

Being There

Inclusive in Groups

Socialization

People are there for one
another as against urban
culture
Members ought to be
there for one another

People function as a
group, especially in
times of need
Groups need to be
connected with one
another

Corresponding Bible
verses

Rom. 12:15; Phil. 2:1–
7; 1 Thess. 5:11

Every church as a
village

Being there for
everyone

Rom. 12:15; 1 Cor.
12:12–27; Gal. 3:28;
Rev. 14:6–7
All groups included

Villagers celebrate
festivals, weddings, and
death together.
Church is a place of
spiritual socialization,
where people include
one another in social
circles
Eph. 4:9–12; 1 Thess.
5:11; Heb. 10:25

Church culture

Inclusive spiritual
socialization

Village as Associating Community
A typical village is active and busy. People are rarely idle, and instead are
constantly involving themselves in some trade to benefit themselves, their families, and
their village. Skills abound in villages, and there is generally an availability of resources
for every need. My village had farmers, carpenters, tailors, weavers, electrician, barbers,
smiths, tree-climbers, shopkeepers, launderers, etc. For example, my father was a
carpenter. The villagers approached him to supply small carpentry needs. My elder
brother was trained to be a tailor. Thus villagers are active in associating with one another
in order to meet their different needs. People have need of one another at different times
of the year, for example, by borrowing tools or equipment or by utilizing the necessary
labor force to get a job done (Francis and Henderson 1992, 21).
There are self-help activities, which are voluntary. Community-based action,
especially where it extends beyond voluntary self-help activities within the
neighborhood, is “political,” although many rural people would not view it that way
(1992, 27). They come out together to fight for certain communal needs, such as the
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opening of an elementary school or the building of a sidewalk or a bypass road. Their
solidarity is appreciated, and they are unified to obtain what they feel they need.
Although in modern times, village councils often take control of leadership roles,
traditionally the village headman held the main leadership role, a situation that persists in
some remote villages. The headman is usually a wealthy, retired individual who engages
people of different trades for various purposes in the village (1992, 24). The village
councilors in a rural culture fail to recognize the needs and aspirations of the young
people of the village to develop wider experiences of life (1992, 24), and so the young
people often leave the villages to seek to develop their goals in towns and cities. How
true it is that the same thing happens in churches: when young people’s interests are not
fulfilled, they step out of the church. However, this scenario is not the antithesis of what
has been said. Each church as a village may provide leadership opportunities to young
people for them to grow in different aspects of life.
A village is a community where worship is done in unity. Worship festivities are
celebrated together. Harrell states that worship reflects a villager’s social organization,
and every village is a ritual unit or community (2015, 206). Inclusive, vibrant, and
participatory worship can make a church a socioreligious village, where people come
together to interact and serve both the church and the community. The interaction and
ministry spills beyond the unit and integrates with neighboring villages. Thus a village
embraces neighbors where there is common ground. In table 15, I express how the
association analogy of a village can be applied at churches—especially among Adventist
churches—to foster inclusivity that can strengthen member engagement. I clarify the
application in the following section.
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Table 15: Thematic Matrix—Association
Village/Church
Analogy
Village culture
Church culture
Corresponding Bible
verses
Every church as a
village

Worship

Leadership

Opportunity

Village worships and
celebrates together
Participatory worship

Using the tradesmen in
the village
Using the spiritual gifts
in the church
1 Cor. 12:1–31; Eph.
4:11–16; 1 Peter 2:9
Minister with given
spiritual gift

Providing opportunity
to the villagers
Creating opportunities
for ministry
Luke 19:12–27; Gal.
6:10
Provide opportunities
for service

Ps. 95:1–11; Acts 2:42;
Heb. 10:25
One unit of worship

Summary
In chapter 7, I used the conclusions of the study to draw an analogy of a village
for each church. I described how the conclusions—acceptance, adaptation, and
association—align as an analogy to the village concept. I also presented an analogy of a
village culture to be applied with biblical support to a church culture. In the next chapter,
I develop an analytical coaching project to implement an each-church-as-a-village model
for strengthening member engagement among Adventists.
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Chapter 8
Implementation: An Analytical Coaching Project
In this chapter, I present an analytical coaching project to implement the eachchurch-as-a-village model. Integrating the literature with my findings, I propose change
plans for acceptance, adaptation, and association to strengthen member engagement
among Adventists. I emphasize developing a sense of oneness, knowing each other’s
names, and sharing stories to increase an atmosphere of acceptance. I propose a ministry
presence (being there), inclusion in groups, and socialization in order to adapt the nonprioritizers to the church; and I encourage participatory worship, leadership development,
and the provision of ministry opportunities to associate everyone in the church. I
conclude by adopting John Kotter’s eight-step change strategy.

Each Church as a Village: An Analogical Coaching Project
Based on the findings in the literature review and field research, I began to work
on a solution set from the perspective of an insider. I realized one solution would not
suffice, for there were multiple facets connected to make inclusivity happen in Adventist
churches. In order to arrive at a feasible solution, I conducted five brainstorming sessions
with the interviewees as well as with the pastors of the selected churches. Few concrete
solution steps were suggested by the participants of the brainstorming session. Based on
the suggestions in this section, I present an analogical coaching project for Adventist
churches in the Washington, DC, metropolitan area. The project includes change plans
under each of the themes: acceptance, adaptation, and association.1
1 Refer to appendix F for detailed, step-by-step implementation of the project.
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Acceptance Application
Under the theme of acceptance, I present three correlated change plans. First, I
explain how the members of a church say and feel every individual member is part of the
group. Second, I present how each can know and address the other by name. Third, I
present how sharing personal stories draws one member closer to the other. These tenets
are practiced in villages on a daily basis, and I believe if they are adapted for use in
Adventist churches, people will feel more included.

Village of We Principle (Sense of Oneness)
In chapter 6, I suggested that bringing people together as one body (1 Corinthians
12) ought to be the goal of each church. Church is an organization of one another and one
for another. Church is considered a family and community. As noted earlier, in a village
everyone knows everyone else, with occasional exceptions, and everyone keeps up
through gossip networks with what everyone else is doing (Harrell 2015, 132). Though
there is a sharp difference between the villagers, common characteristics such as poverty,
hard work, and honesty unite them. Villagers are united and refer to themselves as “we.”
This is not a problem among Adventist church members, as they also label
themselves as belonging to a particular church. The challenge is that members do not
know one another in the church. A disengaged interviewee shared the observation that
members who sit on the right side of the church do not know the ones who sit on the left
side (D16). So our goal here is to help people know each other in order to make the we
principle real in the life of the parishioners.
Leadership-development expert Mike Figliuolo presents the following insight into
getting to know people: He says it can be difficult to get to know people as individuals.
Even if we try to learn more about them, the world conspires to limit our opportunities.
Schedules are crazy and there is little to no time for personal conversations. By the time
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you start to know them, they are moving on (Figliuolo 2011, 148) Figliuolo advises, “Go
grab lunch. Have coffee together. Talk. I am not telling you to become friends with your
people. I am simply encouraging you to know them” (2011, 148).
In order that we may practice this organizational advice, I proposed a pilot project
to the staff of the church to have a potluck lunch every Sabbath. Since the church is large,
we divided the members of the church into four segments according to alphabetical order
(A–F, G–L, M– P, and R–Z). Each group, in succession, would attend the potluck from
the first week through the fourth week. The idea behind this was to mix people up so they
would step out of their own intra-church groups and mingle with others in a small group
setting. Since there is still a chance people might sit with their friends and family, I
proposed that a coordinator be present to present a theme to get the people to come out of
their groups and sit with others to share a meal and converse. The proposed theme-based
activities are as follows:
• First month: The coordinator places the names of the months on each table
before the members come in. The coordinator gently and courteously
announces that those who are born in January will sit at the January table, and
likewise for the rest of the months. (This will be done over four weeks as
different groups come in.)
• Second month: The coordinator places the name of different states on each
table. Again, as members come in, the coordinator directs them to different
tables.
• Third month: The coordinator places a color sheet and coordinates the
members to sit at tables based on the colors of the clothing they are wearing
on that particular Sabbath.
Different themes—such as names (first name and last name) starting with certain
letters, different types of professions, and favorite Bible characters—can be used to make
members sit at different tables month after month to get to know others in the church. I
believe the first step toward the principle of we or a sense of oneness is for members to
get to know each other. In figure 10, I demonstrate through Bolman and Deal’s all158

channel network diagram how different groups in the church can be connected to one
another.

Language
Groups

rofessional
Groups

Ethnic
Groups

Social
Groups

Age Groups

Figure 10: Groups Connected through All-Channel Network

Village That Calls Each by Name (Identity)
In villages, everyone knows everyone else’s names. They call others by their
given names, family names, and even by nicknames. When someone is recognized by his
or her name, there is a sense of value and a closeness of relationship.
Figliuolo comments on this by stating that people lose their identities when we
refer to them by title alone (e.g., sir, boss, etc.); the titles are interchangeable, one159

dimensional, and replaceable. People want to be recognized for who they are, not for the
roles they fill (Figliuolo 2011, 148). He further suggests that next time you see a waitress,
a bellman, or anyone else in the service industry who wears a name tag, call that person
by name as you speak with him or her. Watch that person’s reaction. In the instant you
say a person’s name, you have humanized that person. Figliuolo assures us that person
will be much more interested in fulfilling your request simply because you called him or
her by name (2011, 149).
This view was expressed in the focus group discussion. One of the pastors
described what transpired a couple of weeks before the discussion. The pastor had
noticed a newcomer in the church. He reached out, greeted her, and asked her name. She
offered her name and said she was glad to be in the church for the first time. When she
came back the next week, the pastor happened to see her and greeted her by her first
name. She was pleasantly surprised and asked how could he remember her name in such
a large church after just one meeting. She not only began to come regularly but also
became a strong contributing member of the church.
People feel valued when they are addressed by name. The closeness of
relationship and bonding happens when someone is addressed and greeted by name. This
is imperative for inclusivity in churches, which will strengthen bonds and relationships.
As I stated in chapter 6, the elders greet members with a smile and a handshake at the
entrance of the church and pass the weekly bulletin on without really knowing people’s
names. People greet one another during the church service, often not knowing the names
of the people they greet. Therefore, the coaching project I propose is to get to know
everyone’s name in the church and to address everyone by name. One effective method I
propose is to supply everyone with a nametag: members, visitors, guests, and even
pastors. The argument in favor of such a proposal is simple: how can we not know the
name of our own?
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I admit this proposal is not anything new. I hear of many churches implementing
this proposal. But I do not see it practiced in the sample churches, and I see it as an issue
that needs to be addressed. When people feel they are valued, they feel they are included
and accepted as one among all the others.

Village That Shares Stories (Sharing Stories)
In villages, people share stories at homes, small gatherings in the community
halls, and at tea-shop benches. Through gossip networks, everyone keeps up with what
everyone else is doing (Harrell 2015, 132). Through sharing stories, they not only know
the names of others but also who they are. The Bible encourages us to share our stories
with one another. The psalmist says, “Let the redeemed of the LORD tell their story”
(Psalm 107:2 NIV). Paul shared his story whenever he had the opportunity (Acts 26),
which brought people to listen to him.
Joshua Gowin, a behavioral neuroscientist, writes in an online article for
Psychology Today that when someone shares a story with a friend, he or she can transfer
that experience directly to the recipient’s brain. The receptor can feel what the remitter
feels; the listener empathizes with the storyteller (Gowin 2011). A quotation from author
Philip Pullman affirms Gowin: “After nourishment, shelter and companionship, stories
are the thing we need most in the world” (Pullman 2017). In a blog post, Family Councils
Ontario states that sharing stories brings people together; when people share openly about
their experiences, challenges, hopes, and joys, they connect with others on a deeper level
(2017). I believe the deeper level of sharing stories, as Greg Hawkins and Cally
Parkinson propose, is sharing stories of personal spiritual practices (2007, 70). Through
sharing personal stories, both the teller and the receiver develop trust and a sense of
acceptance and oneness. When one shares in full trust, the other shares as well. A bond is
created for further conversation and prayer. I know that sharing stories carries with it the
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temptation of gossip. But when sharing stories is done prayerfully, people go from
sharing day-to-day stories to sharing spiritual and transformational stories.
Thus my change proposal is that during meet-and-greet time, the pastor in charge
will request that members turn to someone other than their family members or friends and
ask a specific question to engage in a conversation. The pastor will propose or suggest a
question that is not too personal, so as to avoid negative consequences. The questions
could be the following:
1. How are you today?
2. How is life?
3. How was your week?
4. What is your hobby?
5. What do you like the most in the church?
6. What is your favorite dish? Explain why?
7. How is your spiritual journey?
As the plan is implemented, after the people get accustomed to the change model,
then the pastor will suggest deeper and more personal questions. This exercise will enable
people to know each other in person, grow closer, and begin to feel included and
accepted.

Adaptation Application
This particular section is meant to bring about change among those who are
disengaged, disinterested, or uncommitted, and for those for whom the church is no
longer a priority. Bringing change to reengage them in the church is a challenge. The
brainstorming groups had a difficult time suggesting change plans that are solid in nature.
However, based on the input from the brainstorming groups, literature review, and field
162

research, I present three proposals: (1) “in spite of,” (2) small group inclusion, and (3)
socialization of change plans. This will adapt the non-prioritizing members to the
“neutral zone” (Center for Creative Leadership 2013, 6) and move them forward to a
sense of renewed culture.

Village of “In Spite Of” (Being There)
Even though a certain percentage of the members disengage, show total
disinterestedness in church and its mission, and stay away from the church, it is the duty
of the church to be there to minister to them. Jesus set the model for this by mingling
with sinners and tax collectors who were disengaged from mainline “church” activities of
their time. Jesus died for us though we were still disengaged. The story of the good
Samaritan (Luke 10:25–37) is an example of being there: the Samaritan stopped to help
his neighbor in spite of the animosity between Samaritans and Jews. The Bible
admonishes us to comfort and edify one another (1 Thessalonians 5:11). I believe this
admonition applies not only to members who are in regular standing but also to the
disengaged and disinterested. “Rejoice with those who rejoice, and weep with those who
weep” (Romans 12:15) includes weeping with those who are disengaged. This is referred
to as the ministry of presence (Matsa 2010, 20–30).
Though there are diversities of different kinds, they are there for one another in
times of need. They are found together to mourn deaths, celebrate weddings, and
participate in village festivities. The change plans I propose to address members’
personal needs employ the ministry of presence according to Scripture and voluntary
service according to the village model. The change plan has two parts:
1. Establish a prayer group for the purpose of being present with both engaged
and disengaged during times of sickness and/or the loss of loved ones.
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2. Create a voluntary pool, as done in modern villages, with different needs of
the people. Then create a system to serve the needs of the people on a
voluntary basis.

Village That Includes (Inclusion in Groups and Socialization)
One of the major causes of non-prioritization and disengagement is job or work
schedules. Nine disengaged and thirteen engaged made mention of job schedules as the
reason for not attending church. Besides job schedules and laziness, notion of noncommitment and disinterestedness add to non-prioritizing. As mentioned earlier, one
disengaged interviewee said, “People do two jobs to pay their bills; so church is not a
priority” (D1). A fully engaged interviewee said, “Many people do not get Sabbath off”
(E1). Given that one of the major factors for not making church a priority is job
scheduling, and also given that those who do not make it to church are still our members,
it is essential that the church provide alternatives to get them engaged. As stated in
chapter 6, there are many group activities besides the Sabbath service. These activities
are not specifically created for the disengaged, but the disengaged have the option to
engage in church through those activities. Since I stated available options in chapter 6,
here I want to add some ideas for how we can include the disengaged as ministry
resources.
One time I was outside the door of our gym, where Vacation Bible School (VBS)
was being conducted. I saw one of our members, Mr. P, walking away after dropping his
daughter off. He had not been to church for a long time. I gently greeted him and stopped
him to talk for a little bit. He engaged in a conversation, through which I hinted at his
absence in the church. He said his boss was not giving him the Sabbath day off. Then I
told him of the different options for him to get engaged. I suggested that according to his
convenience and taste, he could attend vespers service on Friday evenings or attend any
of the small groups that meet during the week. He agreed to do so.
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After the conversation, I realized two things: (1) the church is not providing
enough opportunities for the disengaged to connect, and (2) the church is not connecting
the disengaged to the different ministry resources that already exist. As I stated in chapter
5, one of the disengaged said if the church organized a bus trip to New York, the
respondent would be there (D16). One of the participants of the brainstorming session
said when the people’s focus is on something other than the church, the church ought to
connect the disengaged with certain things they are interested in.
This thought leads me to what is called appreciative engagement, which is
focusing on and identifying strengths rather than critiquing weakness. I argue that in
general, the engaged look down on the disengaged; they consider them to be foreigners
and strangers. The disengaged are not called upon to be responsible for anything in the
church. Through the appreciative engagement principle, I propose to consider people’s
strengths and invite the disengaged to lead in certain aspects of the church. The church’s
executing committee can ask the following questions: What is good about the person?
What are his or her strengths? What successes has he or she had in the past? How can we
leverage these strengths for the future? How can we align these strengths to particular
tasks and responsibilities in the church (Schappe 2012)? Inviting a disengaged to use his
or her strengths can ignite passion among the non-prioritizing members to reconnect with
the church. Thus I propose the following plans to include non-prioritizing members in the
church:
1. Identify the non-prioritizers.
2. Through newsletters, inform them of ministry groups.
3. Invite them to join religious and social groups.
4. Identify their strengths, and invite them to participate in particular tasks and
responsibilities.
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By taking these steps, the hope is that the disengaged will feel more included. Inclusion
gives strength to the members as well to the church.

Associating Application
The major theme that emerged out of religious (church) dynamics is involvement.
Involvement in church culture means to associate with “one another” (John 13:34) in the
ministry and in the mission of the church. In this application section, I propose change
plans for total member involvement in Adventist churches. I present plans under three
subtitles: (1) participatory worship, (2) leadership development pathways, and (3)
opportunities for service. By participatory worship, I mean to propose how worship
ministry can be changed from demonstration to participation. Under leadership
development pathways, I propose that in order to take on a leadership role, every member
will know the gift of the Spirit that has been placed on him or her. I also propose to
provide different ministry opportunities to members to help them become fully engaged.

Village of Participatory Worship (Worship)
Worship happens in villages. Festivals are centered around their places of
worship—temples, churches, mosques, or other buildings. Everyone is involved in
worship and festivities. Worship in a village makes it a sociocultural unit (Harrell 2015,
206). Likewise, inclusive, vibrant, and participatory worship can make a church a
sociocultural religious village.
In the semi-structured interviews, 69 percent of the disengaged and 75 percent of
the engaged responded to questions about worship in the church. Of these, 19 percent
talked about the relevancy in worship, which includes preaching and ministry. Worship at
SASDAC is as follows: On a Sabbath day, after Sabbath schools, worship service
happens between 11:00 a.m. to 12:30 p.m. It starts with the praise team coming up and
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singing. Then the ministers walk in from the vestry. The ministry team includes the one
who offers intercessory prayer, a stewardship talk presenter, a Scripture reader, the
preacher, and a person who offers benediction. After the opening hymn, the intercessor
offers a prayer, while the congregation is asked to kneel. The announcer, who stands with
the ministers, calls for the children’s story. The stewardship talk, special music, and
Scripture reading follow the children’s story. Then the preacher comes up to preach for a
little more than thirty-five minutes. Offering is collected after the sermon, while special
music is presented. The service comes to an end with a closing hymn and a benediction.
There is a worship coordinator who instructs each worship participant how to do
each item in the program as well as how long to do it. Sabbath after Sabbath, this
systematic and orderly worship service is attended by well over 60 percent of the
members. Worship is orderly, and it is rigid (D16). Great importance is given to time. It
is more a demonstration than something that is participatory (E7).
Therefore, my plan brings change in four areas to generate full participation in
worship. They are as follows:
1. Praise and worship—As much as possible, we will encourage everyone to
sing, praise, and worship. The music leader or praise team leader will choose
familiar songs or hymns that will elevate worship. Through persuasion and
motivation, the leader will engage the congregation to sing along. New songs
will be taught continuously for at least four weeks so the congregation can
learn them. Further, the congregation should be asked to rise and sing along
with the team for two out of five songs. The implementation effect is to take
this from performance-based praise to a fully immersed state of praise and
worship where everyone present will worship together and feel included.
2. Prayer—Rather than just having the ministry leader pray from the pulpit, we
will provide an opportunity for everyone to pray during divine service hour.
Twice a month, the intercessor will come up and announce an important need
of the community, state, nation, church, or member families and then will
request that the congregation divide themselves into groups of two or three
and engage in intense prayer for about seven to ten minutes. Before the
prayer, they may share their special needs so they may pray for one another.
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The prayer session will be brought to an end with a sung chorus and blessing
from the pulpit.
3. Scripture reading—The assigned Scripture reader will engage the
congregation to read Scripture responsively. The reader will ask the
congregation to stand, open their Bibles (even on devices), and engage in
responsive reading. The reader will then conclude with a blessing.
4. Preaching—Some respondents in the field research discussed the issue of
relevant preaching (D16, E5). In response to this, preachers will address the
present needs of the congregation. Further, people will engage in preaching if
the main theme of the sermon is given the previous week. An outline of
sermon content with blanks to fill in will be handed out to the congregation.
This will encourage people not only to listen but also to read, research, and
follow along with the message.

Village Leadership (Leadership)
Every organization has its leaders. A village as an organization has a headman
and councilors to assist the headman (Francis and Henderson 1992, 24). Early Adventists
did not believe in organizing the church into a regulated entity. The survey results proved
that only 21 percent are actively involved in the church, while the survey results showed
that more than 80 percent want to be involved and take positions of responsibility in the
church.
Organizations do talent audits to identify individual and organizational strengths
and weaknesses, assess strengths in key roles, evaluate talent capabilities, and identify
new talents from the pipeline (“Talent Audit—CEB” 2018). Talent audits are done in
organizations to create a better match between people and roles, resulting in higher
performance. The simple reasoning behind creating a better match is that people perform
at their best when their abilities are well matched to their roles. An organization can get
the best out of people if they know what they can do, what they are capable of, and where
in the organization their abilities might best put to work (Hay 2018). It is both similar and
different in church organizations. It is similar in that church organizations want to best
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match talents with assigned responsibilities, and it is different in that the church is not
recruiting to employ but attempting to match talents with ministry roles so that members
will accept the call to serve efficiently and enthusiastically.
The tool the church organizations have in hand to assess talents is the gift
assessment. We believe every Christ follower is imbued with the gifts of the Holy Spirit.
Peter says, “As each one has received a gift, minister it to one another, as good stewards
of the manifold grace of God (1 Peter 4:10). Paul, writing to the Corinthians, states the
following:
But the manifestation of the Spirit is given to each one for the profit of
all: for to one is given the word of wisdom through the Spirit, to another the
word of knowledge through the same Spirit, to another faith by the same
Spirit, to another gifts of healings by [the same Spirit, to another the
working of miracles, to another prophecy, to another discerning of spirits,
to another different kinds of tongues, to another the interpretation of
tongues. But one and the same Spirit works all these things, distributing to
each one individually as He wills. (1 Corinthians 12:7–11)
But when the nomination committee sits to nominate leaders for various responsibilities,
the committee struggles to find the most suitable person to assign each responsibility.
Many members with different gifts are not brought to the forefront because they have not
assessed their gifts and the church does not have them in the pipeline to appoint and use.
As I observed among the sample Adventist churches in the Washington, DC, area, gifts
assessments have not been initiated and done for many years. Thus only about 20 percent
of the members are used and are rotated every year to different roles. Therefore, I
propose to initiate a gifts-assessment process to make people aware of their gifts and also
for the church to identify God-given gifts in the membership. The names alongside
respective gifts could be kept on record to tap their gifts for engaging in ministry and
mission of the church. I propose the following change steps toward assessing gifts and
creating a leadership path among members:
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1. Preach sermons on spiritual gifts to create awareness that God has imbued all
believers with his gifts.
2. Prepare contextual assessment tools to be administered to the church.
3. Set up online booths to make members do the assessment.
4. The ones who do not wish to do the assessment online will do a hard copy
assessment.
5. The church will take an inventory of the prevalent gifts in the church.
6. According to gifts, the church will assign responsibilities for effective
ministry and mission engagement.
The challenge will be for the churches to create sufficient opportunities to serve. Nelson
Searcy advises that the churches give ample opportunities for members to become
involved, take on responsibilities, and thrive in a service environment (2007, 139). I now
turn to how the church can be a village that serves.

Village that Serves (Opportunity)
As earlier stated, a village is a place of “reciprocal human relationships, voluntary
effort, interest in local affairs, neighbourliness: above all, the village is seen as a place
where everybody knows and cares for each other” (Francis and Henderson 1992, 20). The
modern concept of a village is built upon these principles. The mission of many villages
is that neighbors would serve neighbors and volunteers help volunteers (Montgomery
County, n.d.).
I want to divide the ministries of the church into three parts: (1) at the door, (2)
inside the door, and (3) outside the door. Having identified members’ spiritual gifts, the
church as an organization must plan to provide enough opportunities and connect
individuals according to their gifts. I believe that when members know their capabilities
through the assessment process, they will be more inclined to get involved. The goal is to
motivate everyone involved, leaving no one behind.
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1. At the door—Volunteers will open the door, welcome, greet, provide
nametags, register visitors, usher, guide newcomers to the sanctuary and other
facilities (e.g., restrooms, Sabbath school classrooms according to age,
fellowship hall, kitchen, etc.), find seats for the newcomers and the disabled,
and connect members to different ministry booths.
2. Inside the door—Row hosts will accommodate newcomers and greet them;
volunteers will lead song service, prayer, praise, and various talks; volunteers
will engage in different ministries of the church—teaching, preaching,
arranging fellowship meals.
3. Outside the door—Members will engage in mission work; evangelism;
disaster response; help the homeless through job-finding and placement
programs, and hunger and food programs; AIDS ministries; health screenings;
community health clinics; family counseling; tutoring underprivileged
children; refugee and immigration assistance, etc.

Small Groups
Evangelistic Meetings
Community Outreach
At the Door

Disaster Response
Helping Homeless
Job-Finding Programs
Food Programs
Health Clinics
Tutoring
Refugee Support
Seminars
Walks

Outside the Door

Welcoming
Receiving

CHURCH VILLAGE

Participatory Worship
Inclusive Fellowship
Involvement in Ministry

Figure 11: Church as a Village That Serves
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Inside the Door

In figure 11, I show how the church as a village can engage at the door, inside the
door, and outside the door.
Every ministry opportunity can be subdivided into many pieces, and volunteers
can be assigned according to the gifts each one is gifted with. Though the ministries are
done in different locations, all contribute to the church’s ministry and mission.
Therefore I recommend that every church be an inclusive village where people know
each other, refer to themselves as “we,” address one another by name, are there for one
another in spite of differences and diversities, include everyone as their own, are involved
in worship, understand the strengths and the responsibilities that come with a church
village, and go far and beyond by serving at the gate, inside the gate, and outside the gate.
Such a level of inclusivity will promote member engagement in Adventist churches. In
figure 12, I present a consolidated picture of how a church can function as a village to be
inclusive, which in turn promotes member engagement. Now I turn to how these
recommendations can be implemented.

Hi, Jack
Knowing
each Other

Inclusive

Sharing
Stories

Church,
Accept
in spite of

a Village

Ministry

Inclusion
in Group

Knowing
Spiritual Gifts
Participatory
Worship

Figure 12: Inclusive Church as a Village
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Village Development Change Strategy
In this section, I present the recommended strategy to strengthen member
engagement in Adventist churches. I function as the change agent with the formation of a
Village Development Team (VDT) to develop a vision to bring out change and growth
among the Adventists. I adopt John Kotter’s (1996) eight-step change strategy, which
provides a comprehensive approach that starts with small steps and progresses toward
culture change. I briefly explain how to implement the recommended strategy to
strengthen member engagement in Adventist churches through these eight steps.
I need to state that I am an associate pastor serving under a senior pastor. I can
introduce change only with the consent of the senior pastor as well as the board that
governs the church. As such, I will introduce implementation steps intended to be carried
out in partnership with the church’s leadership team.

Step 1—Establish a Sense of Urgency
John Kotter’s first step is to establish a sense of urgency. He says, “Establishing a
sense of urgency is crucial to gaining needed cooperation . . . with urgency low, it’s
difficult to put together a group with enough power and credibility to guide the effort or
to convince key individuals to spend the time necessary to create and communicate a
change vision” (Kotter 2011, 36). The antithesis to a sense of urgency is complacency,
which implies the problem is not here but elsewhere (2011, 37).
The process of communicating results from this study has helped to increase the
level of urgency in our church. Our leadership team has discussed the ways both the
disengaged and engaged felt they were not included or provided with opportunities to
serve (D16 and E13). So there is a growing sense of urgency in our church.
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Step 2—Create the Guiding Coalition
Kotter says a strong coalition is always needed—one with the right composition,
level of trust, and shared objective. Building such a team is always an essential part of the
early stages of any effort to restructure, reengineer, or retool a set of strategies (Kotter
2011, 52).
It is the practice in Adventist churches that when a change is introduced, it is
taken up by the board. Since the board is large and has many different issues to handle, I
recommend the board appoint a coalition team that is not “made up only of managers”
but of leaders who will initiate change (2011, 59). The team will focus on bringing
changes and making the church a village, though they may have to include planning,
budgeting, organizational structure, and staffing into their deliberations (2011, 25–26).
They will further establish direction for the future by strategically aligning people around
the teams and motivating and inspiring people to overcome barriers to action (2011, 26).
Upon establishing the coalition team, they will meet and initiate a conversation to
discuss the need for inclusivity in the church. They will use the study results and
recommendations to implement change in the church. Based on this study, as a first step,
they will organize programs to help people get to know each other. After initiating
change, they will come back to assess the introduced change by asking questions for
further change.

Step 3—Develop a Vision and Strategy
Now the VDT will meet and evaluate the village development process and
develop a vision and strategy for the model. At this stage, they will examine the condition
of the church, determine the barriers that impedes progress, and develop strategies to take
them to the other side of those barriers (Williams 2005, 62). In other words, they will
arrive at a vision, which will clarify the general direction for change, motivate people to
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take action, and coordinate the actions of different people in a remarkably fast and
efficient way (2005, 68, 69).
The vision for Adventist churches is for them to go beyond being “lukewarm”
(Revelation 3:16) in relationships to being intentional in including one another in groups
and to involve them in both the ministry and the mission of the church. The goals of
acceptance, adaptation, and association must be lifted up throughout the visioning
process. Through acceptance, we get to know who we are; through adaptation, we include
the disinterested and disengaged; and through association, we include everyone to get
involved in the ministry and mission of the church.
The coalition team will clarify the vision through a series of meetings. The next
step will be to take the vision to the board through the senior pastor to help further shape,
clarify, and own the vision of acceptance, adaptation, and association. The VDT will then
establish measurable goals in order to determine future results.

Step 4—Communicate the Change Vision
A great vision can serve a useful purpose, but the real power of a vision is
unleashed only when most of those involved have a common understanding of its goals
and direction (Kotter 2011, 85). Often the vision is not communicated because the
urgency is not great enough. When urgency is not present, people will not carefully listen
to the information (2011, 86).
Therefore, communicating the vision with urgency is one the important works of
the guiding coalition team. They are to spend many hours collecting the right
information, digesting it, considering alternatives, and eventually making choices (2011,
87). They should use every possible platform to communicate the vision. It should be
communicated in simple terms, with metaphors, analogy, and examples. The vision can
be sent through e-mails, memos, and newsletters and can even be shared at formal and
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informal interactions. The vision must be repeated (2011, 89–100). Since it is in regards
to church, the best platform is the pulpit. Besides the pulpit, it can be communicated in
Sabbath schools, small groups, social gatherings, personal interactions, and social media.
Success stories can ignite interest in adapting to the change process.

Step 5—Empower Broad-Based Action
Kotter defines empowerment as “the idea of helping more people to become more
powerful” (2011, 101). It means including more people in the action. The ministry
leaders will form teams, and the village coordinator will be the senior pastor or change
agent. The other members of the coalition will be the head elder, head deacon, head
deaconess, director of personal ministries, Sabbath schools superintendents, and director
of community services.
Having communicated the change plans, these ministry leaders can then empower
their associates (each leader has one to three associate leaders). The circle can expand by
including the associates of these leaders. The associates will then envision all of their
family and friends in the church.
Aaron Graham believes one of the most effective platforms of empowerment is
the small group (2013, 152). Through his studies he found a high correlation between
small group involvement and serving in the church (2013, 153). Small groups can
interlink the leaders, associates, family and friends towards empowered broad-based
action.

Step 6. Generate Short-Term Wins
Kotter emphasizes short-term wins. He argues that people make worse mistakes
when they pay insufficient attention to short-term results, because they are so caught up
with big dreams that they fail to manage current realities (2011, 118). Since short-term
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wins provide evidence of success as well as opportunities to fine-tune vision and
strategies and build momentum, it is important for the team to generate short-term wins
(2011, 123).
Our coalition team had a story-sharing session in one of our satellite churches.
During the meet-and-greet time led by the change agent, the agent advised the members
to meet just one person who was not a close friend or relative and ask them a simple
question: How was your week? The two ended up talking for five minutes. Three
participants were interviewed after the service. They said that they had known the person
by face but had not known his or her name. It was a successful attempt to encourage
members to get to know each other. Such successes must be celebrated, that “others will
begin to see its value for the overall church and community” (Myers 2015, 170).

Step 7—Consolidate Gains and Produce More Change
Kotter says short-term wins are essential to keep the momentum going but that
celebrating those wins can be lethal if a sense of urgency is lost (2011, 123). Whenever
the focus is let up before the job is done, critical momentum can be lost and regression
may follow (2011, 133).
The following is an example: At SASDAC, the atmosphere is good. The church is
self-supported financially. The church is usually filled with a number of guests and
visitors. Groups linger in the foyer long after the services are over. The fellowship hall
overflows for every potluck.2 The thought may be that everything is fine. But some
members still feel they are unaccepted, unwelcome, unnoticed, not included, not sought
after, or uninvolved. Thus maintaining the momentum for change will be increasingly
important in order to produce more change.
2 The situation may not be the same in other Adventist churches in the Washington, DC,

metropolitan area.
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Step 8—Anchor New Approaches in the Culture
Kotter recommends that the change must be anchored in the culture of the
organization (2011, 151). He says if the transformative culture is not compatible with the
new vision, we ought to respectfully bury the old set of practices and make sure the
replacement is firmly connected to the group’s core values (2011, 153).
The change plan is to create every church as an inclusive village. All the above
steps will culminate in this final step to make the village concept embedded in the culture
of the church. Through this effort, the inclusive village concept will become a way of life
in Adventist churches. In this new culture, members will address themselves as “we” and
not “I,” know other members’ names, notice, share stories, include both engaged and
disengaged “in spite of,” worship together, and serve according to the gifts the Holy
Spirit has provided. The churches will be villages where people live as one and connect
with neighboring villages to collaborate and live out the principle of “one another.”

Summary
In this chapter, I built on the village concept and presented recommendations for
actions to make each church a village. I adapted Kotter’s eight-step approach to
implement the recommended action. The goal of this change effort is to create inclusive
Adventist churches that will engage members in worship, fellowship, ministry, and
mission. In the final chapter, I share my final thoughts and make recommendations for
further research.
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Chapter 9
Final Thoughts
I argue in this study that the practice of inclusivity will strengthen member
engagement among Adventists. According to Pew Research findings, the Seventh-day
Adventist church is the most diverse religious group in the nation (Lipka 2015).
Moreover, the Adventist Church practices a consensus-based decision-making process
(Rodríguez 2016, 350), from the local church to the General Conference, which is the
highest organizational body in the Adventist Church. So admittedly, the culture of
inclusivity is already prevalent in the church. But my field research indicates a gap
between belief and practice in terms of inclusivity in Adventist churches. Through
literature review and field research findings, I considered how we could build on these
strengths and better foster inclusivity and strengthen member engagement among
Adventists in the Washington, DC, metropolitan area. I now conclude this document with
a brief review of the dissertation.

Dissertation Review
This dissertation is divided into three parts. In part I, I discussed member
engagement practices in churches in general and the sociocultural dynamics and practices
of Adventists in particular. I demonstrated from the literature that inclusivity is a human
need and expectation, highlighted key organizational inclusive models, and presented a
biblical model of inclusivity. In part II, I described the field research methodology,
findings, and analysis that demonstrate the importance of inclusivity for strengthening
member engagement in Adventist churches. In part III, I drew conclusions regarding the
importance of acceptance, adaptation, and association and proposed recommendations for
applications in Adventist churches through a village model. I recommended several
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practices and explained how Kotter’s eight-step process can be applied to bring needed
change. I also drafted a ministry guide to implement changes.

Potential Applications
I limited my dissertation to the context of Adventist churches in the Washington,
DC, metropolitan area. More specifically, the study was limited to two churches:
Southern Asian SDA church and Burnt Mills SDA church. However, the study could be
used to implement inclusive practices in all other Adventist churches in the Washington,
DC, metropolitan area. The thoughts I presented are general in nature, and thus if the
findings and applications are appropriately contextualized, Adventist churches all over
the world can use them to strengthen their churches. I also believe that other
denominational and nondenominational churches can adapt the same inclusive principle.
The framework of each church village can also be applied in any secular or
religious organization, for diversity is prevalent in all sectors of society. Inclusivity
promotes productivity. When the recommended practices of acceptance, adaptation and
association are integrated with the missiological practices of ministry in the church, the
mission outside of the church can grow and expand. Inclusive village-recommended
practices—though designed specifically for the learning and practicing needs of
Adventists in the Washington, DC, metropolitan area—can be used globally.

Suggestion for Further Research
This study was limited to Adventist churches in the Washington, DC,
metropolitan area. Further studies could be undertaken in different contexts and different
churches to explore how these inclusive practices might apply.
This study was inclusive of both long-time and new members of Adventist
churches. It would be useful and interesting to pursue a separate study to explore how
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newly baptized Adventists from cross-cultural backgrounds can be assimilated into
Adventist culture through inclusion.
This study was inclusive of all age groups. Another possible subject for further
research is a separate study among youth and young adults to determine how inclusive
practices can strengthen their engagement in churches.
In the recommendations, I proposed a plan and named it appreciative
engagement, with the view of engaging members through sheer appreciation of their
talents and gifts. This organizational model is practiced in the corporate world. I hope
further study on this concept will add to the literature an understanding of how
appreciative engagement can retain the existing and reengage the disengaged.

A Vision for the Future
Ms. Mathews met me at the foyer with her little niece holding her hand. She
reminded me that I greeted her the previous week but had failed to greet the little niece
who happened to be with her that week also. As I blushed, she introduced me to fiveyear-old Rithika. I said, “Hi, Rithika.” She said, “Hi, Pastor.” The following week,
Rithika was with her aunt again. I gathered up her name in my mind and greeted her: “Hi,
Rithika.” You should see her beaming face! This is what I visualize for Adventist
churches.
The village-church inclusive practices I outline in appendix F are meant to do this
and more. When inclusive practices are implemented, members will, first of all, call other
members and guests by their names. They will notice one another and know each other.
They will sit, eat, drink, socialize, and share stories of joy and pain in intense fellowship.
Second, the church will be there for non-prioritizers in their good times and bad
times and accept them into groups. The church also will adapt the disinterested ones to
bring them to neutral ground through appreciative engagement practices, and they will
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connect them with religious and social groups that can eventually bring them back to the
church.
Third, Adventist churches will engage in not just orderly but vibrant, hands-on,
participatory worship services and will include everyone in that worship. Worship will be
a joyful experience. Members will share the joy with others and invite non-churchgoing
friends and family members to come and worship with them. The church will help every
member to know his or her gifts and will also provide opportunities to get involved in the
ministry and mission of the church. The vision of Total Member Involvement (TMI) will
be real in Adventist churches. Adventist churches will be churches that continue
“steadfastly in the apostles’ doctrine and fellowship, in the breaking of bread, and in
prayers” (Acts 2:42).
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Appendix A
Survey
The first section will provide the consent form with the following options:
- “I do not agree”—Survey will end.
- “I agree” —Survey will proceed to question 1 below.
I. Personal
1. Age:
o 18–24
o 25–35
o 36–50
o 50–65
o 65 and above
2. Gender:
o Male
o Female
3. Nationality (Optional)
o Caucasian
o African-American
o Hispanic
o Latin American
o African
o Asian
4. Marital Status:  Married [ ] Single [ ] Widowed [ ] Divorced/Separated
II. Church
5. Approximate number of years you’ve been attending church:
o Less than one year
o 1–5 years
o 6–10 years
o More than 10 years
6. How long you have been a member of your current church?
o Less than one year
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o 1–5 years
o 6–10 years
o More than 10 years
7. How many hours on average do you spend in all church activities and ministries
each week? (Including preparation of lesson, talk, choir/song practice, planning,
organizing, participating, performing, etc.)
o Less than one hour
o 1 hour
o 2 hours
o 3 hours
o 4 hours
o 5 hours
o More than 5 hours
8. How regularly do you attend Sabbath school and lesson study?
o Never
o Almost never
o Occasionally/sometimes
o Almost every time
o Every time
9. How much of a desire do you have to be involved in church volunteer ministries?
o Very undesirable
o Undesirable
o Neutral
o Desirable
o Very desirable
10. Were you in a church ministry position at any time?
o Yes
o No
11. Would you consider accepting leadership roles in the church ministries?
o Would not consider
o Might or might not consider
o Definitely consider
12. As of now, have you prioritized daily Bible reading and prayer in your personal
Christian journey?
o Not a priority
o Low priority
o Medium priority
o High priority
o Essential
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13. Rate what you feel is your current level of engagement with your church?
o None
o Minimal
o Moderate
o Complete or full

14. How often do you attend church now?
o Less than once a month
o Once a month
o 2–3 times/month
o 4 or more times a month
15. Was there ever a time in your life when you did not attend church for a
significant period of time (>6 months)?
o Yes
o No
16. If you did drop out or become inactive sometime in the past, have you returned
to church membership or become active again in the Adventist Church?
o Yes
o No
17. Based on your experience, what are some of the main factors that limit people’s
abilities to be involved in church?
18. What could the church do better to promote more involvement?
19. Would you be willing to participate in a follow-up interview?
o Yes (Survey will ask for contact information.)
o No (Survey will end.)
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Appendix B
Interview Questions and Focus Group Questions

Questions for Semi-structured Interview
1.

Introducing myself

2.

Getting to know the participant

3.

What is your family’s religious background?

4.

What was your religious experience before you were sixteen? Did your
parents take you to church regularly?

5.

Can you share how your journey has been with God and his church since the
time you became a member of the Seventh-day Adventist Church?

6.

What are the factors you think limit member engagement in the church?

7.

Do you think it is mostly personal reasons such as work, commute, family
disputes, financial, reputation, etc.?

8.

Do you think it is mostly to do with church and its ministries such as
preaching, music, fellowshipping, visitation etc.?

9.

Why do you think members disengage from the church?

10.

Do you think it is mostly personal reasons such as work, commute, family
disputes, financial, reputation, etc.?

11.

Do you think it is mostly to do with church and its ministries such as
preaching, music, fellowshipping, visitation etc.?

12.

What are the major reasons you think people stay in the church?

13.

What do you think the church has done well in terms of helping people
recommit to church?
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14.

What do you think the church should do to help people reengage?

15.

What are ministry practices that help disengaged members reengage?

16.

What suggestions do you have for the church to improve member
engagement?

17.

What could the church do to help people become more involved as volunteers
serving in the church and community?
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Questions for Focus Group
1.

Why do members disengage from the church?

2.

Why do members continue to stay in the church?

3.

In the interview findings, not being accepted, received or included became the
top themes under sociological dynamics. What do you think about this?

4.

Some respondents stated that when the people feel uncomfortable, they will
not attend church. How can we make church comfortable?

5.

Gossiping to one another and judging one another was mentioned as a major
reason for disengagement. Do we agree or disagree?

6.

Another reason for disengagement is stated as family dispute. Is it true? If so,
how can we build relationships?

7.

Some responders stated that church is a place of socialization. What are your
thoughts about this?

8.

One of the major reasons stated under cultural dynamics is working on the
Sabbath day. What do you all think?

9.

What are your thoughts on members prioritizing other things such as working,
catching up on things during the weekend, relaxing, and resting over engaging
in church and its activities?

10.

Why do you think members fail to become involved in church activities?

11.

Does worship—its style and relevancy—hinder people attending church?

12.

Which you think is more important in church: socialization or spiritualization?
Or do they support one another?
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Appendix C
Survey Indicators
Titles

Survey Queries

Survey Response

Total surveys mailed out
Total response to surveys
Percentage of responses
Males
Females
Married
10+ years Adventist
5 years + same churches
10 years + same churches
4 to 5 times a month
Serving 5+ hours per week
Serving 1 hour or less per
week
Moderate interest
Great interest
A lot of interest
Currently serving as
leaders
Interested in leadership
positions
Undecided to be leader

Respondents'
Details
Church Attendance
Church Involvement

Ministry Interest

Leadership Interest
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Numbers and
Percentages
845
151
18%
52%
49%
79%
96%
79%
53%
85%
21%
23%
36%
20%
28%
21%
52%
38%

Appendix D
Data Source Key

Survey
151 Responses

Semi-structured Interview
Disengaged
Engaged
D1–16
E1–16
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Focus Group
P1–4

Appendix E
Code Occurrences
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D1
D2
D3
D4
D5
D6
D7
D8
D9
D10
D11
D12
D13
D14
D15
D16
Total
3
1

1

8
1

1

3
2

1

3
1

1
1
2
7
1
2

3
3
11
1
1

1
1
1
2

1
1
9
2

2
3
8

1

1

1

1
1

2
3
1

1
1
2

10

1
1

1

1
1

1
1
1
1
7
3

192
3
2
1

1

1

1
2
3
1

1

3

1
1

1
1
1
1

3
13
9
6

1

1

1
7

1
1

2
1

7

1
1

4
1
3

1
1
1
2

1

2

1

1

1

1
2
2
8

1
1

1

Another family

Extended
family
Community of
people
Serving
community
Family
gathering

Meeting family

Family in
worship

Family dispute

Friends
influences

Making friends

Meeting
friends

Socialization

Social
organization

Social ties

Fellowshipping

Including

Being Friendly

Welcoming

Gossiping

Judging

Caring

Belonging

Bonding

Accepting

Table 16: Sociological Dynamics (Disengaged)

2

1
1

1
3

1
1
1

1
1
1
1

1
4
1
4
1
4

E1

E3

E15
E16
Total
1

E2

E9
2

E10
1

E13
3

E14
4

3
15

E6

1
2
5

E4

1

E7
1

E8
1

7
1

E11
1
1
1

E12
2
1
1

5
1
1

2
1

2

2
2
3

1
4
4

1

1
5

1

1
1

1

1

1

3
10

E5

1

2
15

2
2

1

8

1
1

1

1

1

1

1
1
9
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1

4
14

1
1

1
1

1
1

2

1
12

1
1
1
1
2
2

2
1
1
1
1
1

2
2
1
1

1
1
1

1
1

1
1

1
3

1
14

1

1
2

11

2

1

1
2
1

1
1
1

9

1

3

1

2

3

2
1

3

1
1

2
1
3
9

3
1

2
1

1

1

5

2

1

1
5

1
1
1
2

1
1
1

1

1
1

4

Total

Another family

Family gathering

Serving community

Community of people

Extended family

Meeting family

Family in worship

Family dispute

Friends’ influences

Making friends

Meeting friends

Socialization

Social organization

Social ties

Fellowshipping

Including

Being friendly

Welcoming

Gossiping

Judging

Caring

Belonging

Bonding

Accepting

Table 17: Sociological Dynamics (Engaged)

3

10

10

15

13
9

4

3

15
8

1
12

1
5

29

14
3

23

P2

Total
1

1
2

2

P1

2

2

P4

4

3

194

1

1
1
1

1
1
2

2

1

2
1

2

1
1

1

1

3

1

1

1

2

2

1

2

1
1

1

1

1

1
1

Total

Another family

Family gathering

Serving community

Community of people

Extended family

Meeting family

Family in worship

Family dispute

Friends’ influences

Making friends

Meeting friends

Socialization

Social organization

Social ties

Fellowshipping

Including

Being Friendly

Welcoming

Gossiping

Judging

Caring

Belonging

Bonding

Accepting

Table 18: Sociological Dynamics (Focus Group)

12

13

P3

4

D1

1

2
7

D3

7

1

1

1

D5

1
1

1

2

D6

0

D7
D8

Total

Culture variant

Technology

Dress

Pattern/habit

Busy/relax

1

D2
D4

Commitment

Job/work

Priority/choice

Table 19: Cultural Dynamics
(Disengaged)

1
1

2

2

D9

1

1

3

8

3

D10

1

1

D11

1

1

2

5
2

1

3

D12

1

D13

1

1

1
1

D14

2

3

1

6

D15

1

2

1

4

D16
Total

5

10

15

5

1

195

1

3

2

3

7

5

6

E1

1

E2

1

2

2

E3

2

5

1

6

E4

0

E5

1

2

3

6

E6
E7

Total

Culture variant

Technology

Dress

Pattern/habit

Busy/relax

Commitment

Job/work

Priority/choice

Table 20: Cultural Dynamics
(Engaged)

0
1

1

1

3

E8
E9

1

E10

4

2

E11

1

2

E12

1

1

E13

2

5

7

2

E14

1

5

2

E15

1

2

1

1

2

1

9

1

5
2

E16
Total

2

1

8
3

1
5

21

18

17

9

196

1
2

6

5

2
1

P3

P4

Total
1
1
3
2

3
2

6
4

197

Dress
Technology
Culture variant
Total

Pattern/habit

Busy/relax

Commitment

P2
Job/work

P1
Priority/choice

Table 21: Cultural Dynamics (Focus Group)

1
3
1
10

4

1
7

9

1

6

D5

1

2

1

3

2

1

2

3
2

2

D8

4

D9

5

D10

1

D11

2

D12

1

1
2

D13
D14

2

D15
Total

1
1
1

11
2

9

9
9

1

2

1

14

1

3

1

1

2

6
1

2

12
1

1

2

2

17

12
13

1

1

1

22

3

12

1
4

Total

Ministry

Preaching

Worship

Outreach

1

1

5
13

1

2

1

4
8

1

3

6

15

15

2

3
23

3

2

1

5

D16

1

1

2
2

2

2
2

7
9

1

1

1

1

1

1
2

2

1

1

1
1

2

1

2

D6
D7

Developing leaders

1

D3
D4

Pastor-leader

Love for God

Spiritual warfare

Spiritual growth

2

Joy in worship

D2

Unity in worship

1

Worship style

2

Worshiping

Opportunity

D1

Involving

Participating

Table 22: Spiritual/Church Dynamics (Disengaged)

3

198

2

4
4

3

2

7

5

E1

3

E2
3

E4

3

E5

2

E6

2

E7

3

E8

2

E9

1

E10

3

E11

1

3
2
1

1
1

2
2

1

1

1
1

2

1

1

1
1

2

2

1

1

4

1

11

2

1

1

1

E14

1

7

5

2

E15

4

1

1

1

1

1

1

1

1

10

13

5

5

1

1

1

1

16
2

1

6
4

2

7

2

7

1

1
1

1

26

1

18
1

1

11

1
16

8
11

1

3

1
2

Total

Ministry

Preaching
1

10

1
3

4

23

Worship

9
10

1

1

E16

Outreach

Age-appropriate

2
1

2

E13

32

1

3

E12

Total

11

3
3
1

2

Developing leaders

3

2
1

Pastor-leader

Love for God

Spiritual warfare

Spiritual growth

Joy in worship

Unity in worship

Worship style

2
1

E3

Worshiping

Opportunity

Participating

Involving

Table 23: Spiritual/Church Dynamics (Engaged)

3

2

199

29

1
2

7

5

1

4

6
2

P1
1

P2
1

Total
2
1

P3

1
1

1

2
2

P4

9

1

2

3
1

2

6

1

1
3

1
1

4

200

1

1
1

4

5

1
1

1

1

2

2

1

1

1

1

Total

Ministry

Preaching

Worship

Outreach

Age-appropriate

Developing leaders

Pastor-leader

Love for God

Spiritual warfare

Spiritual growth

Joy in worship

Unity in worship

Worship style

Worshiping

Opportunity

Participating

Involving

Table 24: Spiritual/Church Dynamics (Focus Group)

16

7

9
2

Appendix F
Each Church as a Village Coaching Manual

Implementation Tools
The following is the recommended strategy for making each church an inclusive village
toward strengthening member engagement.

I. We Principle
Purpose: Getting to know each other.
Problem: There are groups (family, friends, professional groups, etc.) in a church.
Interaction beyond these groups is hardly happening, so people do not know one another
beyond their groups.
Suggested activity: This happens over potluck lunch. People usually sit with their groups
for potluck. Through this exercise, we attempt to have people sit at tables with people
they might not know. The activity is as follows:
• First month: The coordinator places the names of the months on each table
before the members come in. The coordinator gently and courteously
announces that those who are born in January will sit at the January table, and
likewise for the rest of the months. (This will be done over four weeks as
different groups come in.)
• Second month: The coordinator places the name of different states on each
table. Again, as members come in, the coordinator directs them to different
tables.
• Third month: The coordinator places a color sheet and coordinates the
members to sit at tables based on the colors of the clothing they are wearing
on that particular Sabbath.
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Different themes—such as names (first name and last name) starting with certain letters,
different types of professions, and favorite Bible characters—can be used to make
members sit at different tables month after month to get to know others in the church.
Place/station: Fellowship lunch/gathering
Leader: Assigned coordinator
Result: People will get to know each other.

II. Call Each by Name
Purpose: Know each other’s names. Greet and address one another by name.
Problem: Members of the church do not know one another’s names. Greeters greet with
a smile and say “happy Sabbath,” not knowing the names of those they greet. This does
not reflect church as a village culture.
Activity: Providing name tags to current and new members and to guests who come to
worship, and requesting they wear their nametags so others can call them by name.
Place/station: At the entrance of the church, at Sabbath schools, and at small group
meetings.
Leader: Greeters, Sabbath school leaders and teachers, and small group leaders.
Result: When people are addressed by their names, they feel valued, included, and
accepted as one among all the others.

III. Sharing Stories
Purpose: To know other members at a deeper level.
Problem: Now members know each other and address each other by name. But members
fail to notice the joys and pains of other members. Not much opportunity is provided to
hear one another’s stories so as to share each other’s burdens and joys.
Activity: During meet-and-greet time during the service, the pastor in charge will request
that members turn to someone other than a family member or friend and ask a specific
question to engage in a conversation. The pastor will propose or suggest a question that is
not too personal (which might have negative consequences). The questions could be the
following:
1. How are you today?
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2.
3.
4.
5.
6.
7.

How is life?
How was your week?
What is your hobby?
What do you like the most in the church?
What is your favorite dish? Explain why?
How is your spiritual journey?

But as the plan is implemented, and after the people get accustomed to the change model,
then questions that would invoke the emotional levels of the people will be asked. This
exercise will enable people to know one another in person and come close to each other
in order to feel included and accepted.
This exercise can be done in Sabbath schools and also in small group meetings.
Leader: The pastor who does church life (welcome and announcement), Sabbath school
leaders, and small group leaders
Result: Members are connected at meaningful and deeper levels. Now they really know
one another at deeper levels so they can create bonds for social and spiritual interactions.

IV. Being There
Purpose: To extend ministry of presence to draw the non-prioritizers to the fellowship of
the church.
Problem: The fully disengaged and non-prioritizers do not attend church, but they are
still the members of the church—they cannot be excluded.
Activity: Establish a prayer group to be there with both engaged and disengaged during
times of sickness or the loss of loved ones.
As done in modern villages, create a volunteer pool. Pay attention to the different needs
of the people, and be quick to serve them.
Place/station: Their own houses or grounds—wherever and whenever they are in need of
help and support
Leaders: Pastors, personal ministries team, elders, deacons, and deaconesses. Every
member of the church.
Result: An opportunity to put our arms around the ones who are disinterested in the
church. Through our deeds, we say to them that we love them and want to include them.
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V. Village That Includes
Purpose: Include the non-prioritizers in the church and in its ministry and mission.
Problem: According to the data from the field research, the non-prioritizers’ main
concerns are jobs, and they are not able to attend because of work schedules. There are
other factors such as tiredness, laziness, family issues, sickness, and no longer believing
church is a priority. Though the engaged say that they should avoid such work schedules,
the reality is that they have these schedules. We need to include them in the ministry and
mission of the church.
Activity: Identify the non-prioritizers. Through the newsletter, inform them of ministry
groups. Invite them to join a religious or social group. Identify their strengths and invite
them to particular tasks and responsibilities.
Place/station: In small groups; in social gatherings at church and in homes
Result: We bring the disinterested to a neutral ground by encouraging them to attend
small group meetings or be part of a social gathering. By doing these, they feel included.
Inclusion brings strength to the members as well to the church.

VI. Village of Participatory Worship
Purpose: To make everyone participate in worship
Problem: The worship currently is more performance-based than participatory. Only
ministry leaders are involved. Others are mere watchers and listeners.
Activity: Four areas of change toward participatory worship:
1. Praise and worship—As much as possible, we will encourage everyone to
sing, praise, and worship. The music leader or praise team leader will choose
familiar songs or hymns that will elevate worship. Through persuasion and
motivation, the leader will engage the congregation to sing along. New songs
will be taught continuously for at least four weeks so the congregation can
learn them. Further, the congregation should be asked to rise and sing along
with the team for two out of five songs. The implementation effect is to take
this from performance-based praise to a fully immersed state of praise and
worship where everyone present will worship together and feel included.
2. Prayer—Rather than just having the ministry leader pray from the pulpit, we
will provide an opportunity for everyone to pray during divine service hour.
Twice a month, the intercessor will come up and announce an important need
of the community, state, nation, church, or member families and then will
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request that the congregation divide themselves into groups of two or three
and engage in intense prayer for about seven to ten minutes. Before the
prayer, they may share their special needs so they may pray for one another.
The prayer session will be brought to an end with a sung chorus and blessing
from the pulpit.
3. Scripture reading—The assigned Scripture reader will engage the
congregation to read Scripture responsively. The reader will ask the
congregation to stand, open their Bibles (even on devices), and engage in
responsive reading. The reader will then conclude with a blessing.
4. Preaching—Some respondents in the field research discussed the issue of
relevant preaching (D16, E5). In response to this, preachers will address the
present needs of the congregation. Further, people will engage in preaching if
the main theme of the sermon is given the previous week. An outline of
sermon content with blanks to fill in will be handed out to the congregation.
This will encourage people not only to listen but also to read, research, and
follow along with the message.
Place/station: Church at worship
Leaders: Ministry leaders on a given Sabbath
Results: Sense of united worship and joy in worship

VII. Village Leadership
Purpose: To help everyone understand what their gifts for ministry are and how they can
be used.
Problem: Members want to serve. Many are not serving because they have not discerned
their spiritual gifts.
Activity: Preach sermons on spiritual gifts to create an awareness that God has imbued
all believers with his gifts.
Prepare contextual assessment tool to be administered to the church. Set up online booths
for members to do the assessments. The ones who do not wish to do so online will be
given hard copies. The church will take an inventory of the gifts in the church. The
church will assign responsibilities according to the gifts for effective ministry and
mission engagement.
Place/station: Church, Sabbath school classes, and in small groups
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Leaders: Pastors, Sabbath-school leaders, and small group leaders
Results: Everyone knows their gifts. The knowledge of their gifts encourages them to
volunteer and get involved in ministry.

VIII. Village that Serves
Purpose: Total Member Involvement (TMI)1
Problem: Only 20 percent of the members are involved in ministry and mission. A large
percentage of members are not involved.
Activity: The goal is to motivate everyone to become involved, leaving no one behind.
1. At the door—Volunteers will open the door, welcome, greet, provide
nametags, register visitors, usher, guide newcomers to the sanctuary and other
facilities (e.g., restrooms, Sabbath school classrooms according to age,
fellowship hall, kitchen, etc.), find seats for the newcomers and the disabled,
and connect members to different ministry booths.
2. Inside the door—Row hosts will accommodate newcomers and greet them;
volunteers will lead song service, prayer, praise, and various talks; volunteers
will engage in different ministries of the church: teaching, preaching,
arranging fellowship meals.
3. Outside the door—Members will engage in mission work; evangelism;
disaster response; help the homeless through job-finding and placement
programs, and hunger and food programs; AIDS ministries; health screenings;
community health clinics; family counseling; tutoring underprivileged
children; refugee and immigration assistance, etc.
Leaders: Pastors and ministry leaders of the church
Results: Working and gearing toward Total Member Engagement.

1 The ministry focus of the Seventh-day Adventist World mission for the period 2015–2020 is Total

Member Involvement (TMI).
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